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PREFACE 


The Text of Nihnavavada. 


Sources. 

It is now a welknow n fact that Risab/tadbva S\vam\, the first 
TSrthawkara of the present series, was the founder of the Jaina 
Canon. ]t was during his regime that the Sacred Works of the 
Jainas came into existence* After him, the Sacred Works increas¬ 
ed in number and quality when the religion was exalted to high 
rank, but they were reduced considerably in times of disorder 
Hpd anarchy. Generally speaking, preachings of all the T\rthah- 
karas happened to be of the same kind, and their lives were 
almost si/nilar to each other in principal characteristics. 

Sramana Bhagavan Mahavlra, the elder contemporary of 
Gautama Buddha t was the last, but Supreme Tirthankara in 
their whole dynasty. Like His predecessors, He too had got his 
preachings composed in books. His Oanadharas or principal 
disciples arranged those preachings in twelve Ahgas, the last one 
l>eing divided into fourteen Parras. The Absolute Knowledge of 
these Parvas began to fade gradually till at last it was totally 
extinct. A rya Jamba Swaml was the last Kbvalin. After him 
there were half a dozen Pattadharas designated as Sruta - 
Kbvalins. Then there were ten Dasaparvins, possessing the kno¬ 
wledge of ten Parvas only. A rya Vajra Swaml was the last 
Daiaparvin, after whom the* knowledge of Parvas began to fade 
quickly. Dbvarddhigani Ksamairamaaa was the last of the type 
which possessed the knowledge of one Parva only. 

Thus, when the knowledge of the original preaching of 
Sramaua Bhagavan MahavSra was fast disappearing, it was 
rightly felt by some of his successors to commit those preachings 
to writings. As a result of such efforts, forty-five Sacred Works 
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came into existence: 11 Ahgas, 12 Upahgas, 10 Prak\r\^aS, 6 
Qhhda-Sttras, 2 Sutras, and 4 Mula-Sttras.x Of these, the four 
Mula-Sttras are considered as the Original Sutras or Connnand- 
n ents, because they are primarily needed to guide the Jaina 
Monks in their religious practices. Avaiyaka, DaiavaiMlika, 
Uttaradhyayana and P/nd a Niryukti (or Ogha Niryukti) are 
the four Mula Sutras. According to Weber, the order or compo¬ 
sition of these Sutras is this(l) Uttandhyayana (2) Ava&yaka 
(3) Daiavaikllika and (4) P/rjda Niryukti. 

Though Ava&yaka Satra is not the oldest of the four Mela 
Sutras, it is the most important of all, as its name suggests. 
Sarnayika (Samaiya), CaturvhHati Stcva (Cauvisattho), Vandana- 
ka (Vandanayam), Pratikrama^a (Padikkamaija), Kuyotsarga (Ka- 
ussagga) and Pratyakhyana (Paccakkhaga) are the six divisions 
of the Avaiyaka Sutra. It should be noted that though all the»e 
Sutras were deducted into books by Ganadharas they were 
originally preached by Sramana Bhagavln Mahavira* 

Bhadrabahu Swann had already written a Niryukti on tho 
Avaiyaka Sutras and a number of Curnis were also composed by 
several authors as detailed commentaries on the Avaiyaka Sutra. 
Still, however, Jinabhadra-gani K^amairamana felt the need of 
ellucidating the Original Niryukti ; hence he wrote a Bha$ya or 
Commentary in g?thas or verse on the Niryukti. Since this was 
an additional Bhasya to the Niryukti , which itself was a Comm¬ 
entary on the Jwalyaka Sutra, it was known as Viiesavaiyaka 
Bhasya. The whole work runs into 3603 gat has or verses. It 

could further be divided into several sub-sections such as Pi\hik a, 

( x In addition to these, some enumerate 20 more Prak\n\a$, 
12 Niryuktis, and several more arriving at the total number of 
84. Again in order to supplement the information supplied by 
those 84 a gamas, there are several other works known as Niga- 

mas or Upanhads which, in turn, are 36 in all and bring the 
total number to 120. 

* Vide %ur *nrr fa *T SRSTCsft faflfaw ^ I 

crwrfamr t fntgwnsi srotennmr 

(aft rffa) 
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Varavarik a, Upasargas, Slmacari (of ten varieties), Oax\a 
dhara-vlda, Ganadharas , Nihnavas, Nihnava-vada, s e$a Upod 
gh&ta, Niryukti and a~svadhyaya Niryukti. Of these, Ganadhara 
Vida and Nihnavavada are the most important of all, because 
they discuss, both positively and negatively, .several philosophi¬ 
cal topics that are vitally connected with the Jaina figamas. 

Ganadharavada and Nihnavavada. 

Although both the Vadas ultimately point to the common 
goal of the realisation of truth there is a great contrast between 
Ganadhara vada and Nihnavavada in so far as their subject, 
•method of discussion, debitors, and the consequences of debate are 
concerned. These points of contrast could be explained briefly as 
follows:— 

* Ganadharavada deals with positive type of discussion while 
Nihnavavada deals with negative type of discussion. Because 
Ganadharavada strengthens the hands of Jaina Agamas by assert¬ 
ing certain cardinal virtues of the Jaina Religion, while Nihnava - 
va da tries to repudiate the principle pf Jainism in one way or 
the other weakening thereby its influence amongst the people. 
Discussions in G. V. arc based on the interpretations of certain 
Vbdavacanas, while those in X. V. are based on the interpreta¬ 
tions of the Jaina A gamas. Gonad haras enjoy the proud privi¬ 
lege of entering into debate with Sramana Bhagave,n Mahavlra 
Himself, while Nihnavas enter into controversy with the Precept 
or of one Gaccha or the other. Ganadharas entertain honest 
doubts in their minds from the beginning and hence accept the 
principles of Tirthahkara as soon as they are convinced; while 
Nihnavas, in most cases, do *not leave their rigid beliefs in spite 
of any number of solid arguments advanced by their opponents. 
Debates of Ganadharas, therefore, seem to have generated for 
the realisation of truth, while those of Nihnavas are caused out 
of jealousy, anger, vanity or infatuation in many cases. Thus, 
love of truth is at the toot of G. V., while insinuation of truth 
seems to be the root of N. V. It will, therefore, be seen that 
&U the Ganadharas argue with their Celebrated Preceptor frankly 
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with true desire for knowledge, and hence they do not hesitate 
in accepting the Diksa ultimately when all their doubts are dis¬ 
pelled; while Nihnavas deliberately try to hide the truth in order 
to refute the theory of the 'I'irtfiahkara, as they want to establish 
their own theory amongst the monks and create disruption in 
the Oacc/ia. 

Faith in Agamas is the guiding spirit of Gaqadharas, while 
.scepticism is the main characteristic of Nihnavas. In G. V., the 
delators arc non-Jaina persons who are initiated into Jainism at 
the end, while in N. V. the debaters are not only Jainas but 
the learned Jaina monks themselves who abandon the Jaina 
church and try to establish their own School. liogic, pure and 
simple, brings the debaters to the right path in G. V., while 
physical punishment brings the debaters to the right path in 
many oases in N. V. 

In G. V. f the discussions are held on a very high level as 
they treat philosophical subjects from beginning to end; while 
in N. V., the discussions sometimes fail to the level of mere logi¬ 
cal tricks employed for refuting a small argument related to a 
certain statement of agama. Gamdharas never went against 
the Jaina canon; on the contrary they sponsored the movement 
of establishing its influence over the masses by dedaoting the 
principles of preachings of Sramaqa Bhagavln Mah&vlra into 
books. It was not so with Nihnavas. Sinoe they were prominent 
monks holding strong influence over the public, the Nihnavas 
actually propagated their wrongly-based theories amongst the 
dull-witted monks and defiled certain portions of the Gaccha by 
dragging some of its members on .their sides. Rohagupta and 
Sivabfati are the glaring instances of this type. In short, the 
tendency of being at perfect agreement with the preachings of 
Sramaqa Bhagavln Mahlvlra signifies the oharacter of Gaga- 
dharas ; while that of being at disagreement with the same, either 
in part or in toto, reflects the character of Nihnavas. 

Utility of Nihnavavlda— 

It will appear from the points of contrast stated abore that 
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Nihnavavada has proved detrimental to the cause of Jainism. 
Although there is very little sympathy for Nihnavas amongst 
Jainas, it should be remembered that these intellectual outlaws 
have indirectly helped to strengthen the ground of Jainism by 
their apparent harsh activities. Nihnavav&da is not a mere qua¬ 
rrel. But it is an intellectual debate in which the real essence 
of the religious precepts are to test. After having passed through 
the hard test of the fire of Nihnavav&da, lustre of the precep¬ 
ts of the Jaina Canon has become brighter instead of becoming 
faint. Secondly, Nihnavas and their thoughts have done good 
turn to the followers of Jainism by holding a torch -light in the 
form of their plight as Nihnavas and warning them thereby of 
the disastrous consequences of running the risk that they had 
undertaken. Thirdly, Nihnavavada draws our attention to one 
intrinsic weakness that is more or less inherent in every human 
being that of not putting into practice that we actually believe. 
Eventually such instances remind us of our own hypocrisy which 
is but another form of Nihnavavada and make us introvert for a 
while to think if we could ever overcome the inconsistency of 
behaviour. Fourthly, the study of Nihnavavada helps to culti¬ 
vate intellectual robustness. Like Nihnavas one should learn t> 
accept nothing without being convinced of it. Leaving aside their 
prejudicial temperament, Nihnavas possessed a remarkable quality 
of not accepting truth as it comes but only after intellectual test 
and direct experience. Their defeats teach us that there is one 
universal standard of testing truth and that is an&kantav&da, or 
all-embracive point of view. Fifthly, the story of each one of 
the Nihnavas is very interesting and provides literary flayour in 
between philosophical discussions. Being more realistic, it appeals 
to the common reader much more than mere enumeration or 
elluoidation of religious precepts. Thus the study of Nihnavavada 
bears importance from various sides. 

Summary of the text — 

A brief summary of the life-events and thoughts of different 
fi/ihnavas could be drawn as follows:— 
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Jamah was the first Nihnava . He was the son-in-law of 
&ramat)a Bhagavm Mahivira on the one hand and his nephew 
on the other. He was conversant with eleven Ahgas. He was the 
bead of a retinue of 500 monks while his wife was the chief 
of 1000 nuns. Once, after having separated from &ramaua Bha- 
gavln Mahlvlra without his consent, as he was laid down with 
high fever, he ordered his followers to prepare a bod for him. 
While the monks were spreading the bed for him, he questioned 
them as to whether the bed was ready. The monks said ‘ yes \ 
But, in the heat of fever, Jam&li asserted that what was being 
spread could not be said to have been actually spread. Eventu¬ 
ally he refused to accept the welknown doctrine of "Kriyam&ijam 
Kritam’, ‘caliyamaijam ealitam etc. found in the Bhagavatl Sttra, 
According to him, actual production of an object is achieved 
after dirghakaia or long time. The sthaviras tried to refute his 
theory of ‘bahurata* which advanced the faults of nityakritatva, 
mithyakriyft etc. by putting forth various sound counter-arguments. 
But Jaipali did not listen to them. Consequently, some of the 
sthaviras left his side and returned to 5ramaga Bhagay&n Ma- 
havira, while a few stuck to ,him and followed the theory of 
‘Bahuratas'. Jam&li boasted about his K&valitva even before the 
1 Irth&nkara. ^ramana Bhagavan Mah&vira explained to him the 
transitoriness of Jiva like loka and asked him to renounce his 
theory. But Jam&li did not even put faith in him. Thereafter he 
led the life of a staunch iramana and met death without repent¬ 
ing for his misbelief. His wife, however, renounced the Bahurata 
theory after having graspel the truth on experiencing the burn 
of a qharco&l thrown on her by a potter named Dh&gka. 

* Ti§yagupta_ was the seopnd Nihnava. Ho happened to be 
the student of Acarya Vasu who was a Sruta-Kfcvalin. In course 
of his study of Porvas, Ti§yagupta came across a conversation 
between the Tirthahkara and his pupil discussing the definition 
of Jiva, where-in the Tirthankara asserts that not a portion or 
two but all the portions combined together, form Jiva. Tisyagupta 
injpjqterpretes thia propounds a pew theory that the 

last portion of a living jfcieiqg by which it peonies complete in 



form ckn alone lib balled Jlva. The preceptor tries to remove his 
'misbelief by repeated assertions that it is not the last portion 
that brings about the completion of a living being, but each and 
every constituent of it, helps to do so, as each part of an 
object can never be taken as different from the object according 
to Evanibheta Nay a. Tisyagupta does not feel convinced and 
hence is expelled from the Gaccha. Thereafter he begins to 
wander here and there propagating his theory of ‘Antya-prade- 
^atva’ and finally arrives at the city of. Amalakalpft, where he 
is invited for dinner by a sravaka called Mitrasri, who, by offer 
ing him the last portions of various articles of food, drink etc. 
opens his eyes and compels him to come to the right path. 

Arya Asadhaoarya was the pioneer of a third type of Nih- 
navas known as Avyaktas. He happened to be a preceptor in the 
Paulasadha church of the oity of £vetavika. While teaching the 
practice of agadha yoga to his pupils, Asadhacarya died on 
account .of acute pain in heart and attained dir wine form in the 
Nalinigulma region of Saudharma deva-loka. But when he 
knew by means of Avadhi jnana that his pupils were engrossed 
in the study of yoga, he condescended to return to his original 
human form and proceeded with bis work. So, the god in dis¬ 
guise of a preceptor taught the aims, explanations, and command¬ 
ments of the Holy Writ. Ultimately, at the time of departure 
he informed the sadhus of his asaniyata-dbvatva arid begged 
their apology. 

The young sadhus became sceptical at this instance. They 
began to doubt their own fellow brothers on the plea that one 
could never ascertain whether one was satyyata or asamyata. 
They decided, therefore, not to respect anyone. The sthaviras 
tried to persuade these young sceptics in several ways but it 
was all in vain. Consequently the v Ayaktavadins had to be ex¬ 
pelled from the gaccha. Thereafter, on their arrival at Bajagriha, 
King Balahhadra sent for these Nihnavas and ordered them to 
be killed under the feet of elephants. For, the king argued, it 
could not be ascertained as to whether they were sadhus or 
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thieves. The Nihnavas then pleaded that they were real sldhus. 
The king replied that if they were real sadhus they ought to 
have respected their own sthaviras as real sadhus. This made 
the Avyaktas leave their false belief and join the gaccha after 
tendering due apology. 

Arya Asvamitra was the fourth Nihnava. He was the pupil 
of Acarya Mahagiri of the yaksa temple in the city of Mithila. 
While studying the Naipurjika chapter of the Anupravada Psrva, 
Asvamitra came across a statement dealing with the discussion 
of Chinna and ohhdanaka, which asserted that 11 all the Narakas 
<>f the present convention will perish and so will all the deities.*’ 
On reading this, Asvamitra conjectured that if all the Narakas 
were to perish, all other living beings would as well meet des¬ 
truction as soon as they were born. Consequently, he thought, 
they would not be able to attain the rewards of good and evil 
deeds. In this way, he began to draw several conclusions on 
false conjectures. The preceptor proved the absurdity of his 
theory by pointing out various in-consistenoies in accepting the 
entire dcotrution of an abject at the end of a particular condition 
of time, asserted by the Ksariikaksaya vftda of Asvamitra from 
the point of view of Rijustutra Naya. Asvamitra, however, did 
not give up his false notion, and was subsequently expelled from 
the Gaccha. Thereafter, in the city of Rajagriha, the watchmen 
caught hold of Asvamitra and hit him and his retinue alleging them 
to be burglars. Asvamitra pleaded that they were none but £r&vakas 
belonging to a particuler gaccha. But the watchmen refused to 
believe on the strength of their own theory and retorted that 
those sramanas and the gaccha had already perished there and 
then Only. This brought Asvamitra. to senses and he joined the 
original church by tendering due apology. 

Arya Gangacarya was the fifth Nihnava. He propounded the 
theory of Dvaikriyas viz. that of two processes taking plaoe 
simultaneously. In a village on the bank of river Ullfika, there 
lived a monk named Dhanagiri who had a pupil called Gang*- 
carya. Once, while crossing the river, Gangaoarya, bald-headed 
as he was, felt the heat of sunshine on his head, and the cold of 



fiver-water on his feet. At this time, he formed a wrong notion 
that both the experiences took place simultaneously, and contra¬ 
dicted thereby the precept of Agamas which had laid down that 
two processes of feeling could never take place simultaneously. 
He reported the theory to his preceptor and quoted his personal 
experience in support of it. The preceptor replied that the pro¬ 
cesses of undergoing two different feelings seem to work simulta¬ 
neously on account of one’s own inability to mark the subtle gap 
of time between the two as well as the quickness of mind. He 
established the validity of Agamas and refuted the mis-belief of 
Dvaikriya by proving an important principle of perception that 
there can never be more than one upayoga or application of 
mind, at one time, explaining the difference between general and 
definite types, of knowledge. Eventually, he was compelled by Mani 
naga to give up his false notion, and Gangaearya had to do so 
out of fear. Ultimately, he resorted to his original school after 
tendering the apology. 

Rohagupta, the pioneer of Vateesika System, was known as 
the Sixth Xihnava. He entered into controversy with a menoi- 
oant ascetic in the court of king Bala^ri of the city of Antaraii- 
jika and defeated him by establishing the theory of three cate¬ 
gories successfully. The defeated mendicant was expelled from 
the city, while victorious Rohagupta went to his preceptor and 
narrated the whole incident before him. Acarya Srigupta inquired 
about the theory of Trairasikas. So, Rohagupta explained that 
he ha«l established the existence of three categories of Jiva vi 
•f»va, Ajiva and Nojiva, by means of various tricks and examples. 
Tbe Acarya congratulated him on the success, but at the same 
time he advised Rohagupta to. declare before the people 'that 
although he had proved the validity of the Trairasika theory, 
they should not follow the same, as it went against the Jaina 
Agamas. Rohagupta declined to do so. Consequently, Acarya had 
to enter into controversy with him in the Royal court. They 
discussed the principle of Trairasikas at length for six months. 
Ultimately, it was agreed by both the parties to approach the 
kutrikapatja (Universal Shop) where all the objects existing in 
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three lokas were available. Accordingly, the Aoirya asked for 
nojiva at the Kutrikapaga but it was not available. Consequently, 
Hohagupta was declared as Nihnava and was expelled from the 
gacoha in a humiliating condition. He aitraotcd a number of 
followers by propagating the Traira^ika theory and started a 
separate school of Vai£esikas which, unlike Jaina Agamas, esta¬ 
blished the principle of six entities viz. Dravya, Guija, Karma, 
Satnanya, Viiesa, and Samavaya. 

Gos^ha-Mahila was the Seventh Nihnava. He belonged to 
the Iksugriha Gacoha of Daiapura Nagara. He was angry with 
the preceptor Haksitaseri for having appointed Durbalika Puspa- 
mitra as the head of the Gaccha after him. So, when Puspamitra 
gave sermons on the eighth and ninth Pervas, Gostha-Mahila 
did not even care to listen to him. He heard the same from 
Vindhya who had carefully attended and understood the sermons. 
In course of discussion of the Karmaprav&da perva, when he 
heard from Vindhya that Karman is tied, attached and infused 
with all the regions of Jlva, he contradicted that principle of 
agama and tried to assert that Karman was attached to Jiva only 
on the surface like the skin of a snake. He did not accept the 
relation of Jiva and Karman as that of milk and water or that 
of fire and iron. Further, he objected to the predicament which 
laid down that the practice of pratyakhyana is to be followed 
by all the monks in mind, speech, and action till the end of 
their life, and asserted that the sanctity of the vow could be 
preserved only if it were to be practised wilhout a time-limit. 
Vindhya tried to explain the purport of the agama, but Gos^ha- 
Mahila did not listen to him. The matter was then reported to 
Acarya Durbalika Puspamitra. The Acarya repudiated the view¬ 
point of Gosthft Mahila by means of various pramfiijas and pro¬ 
pounded the commandment of Scriptures that pratyakhy&na could 
never continue after death on the ground that Muktatmft is free 
from duty of observing vow after leaving the mundane world. 
But Gostjha Mahila arrogantly rejected the Acarya’s view-point 
and quoted the authority of ^ramaga Bhagavan Mahavlra in 
support of his own. Eventually it was decided in the assembly 
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of Rthavifas to refer the matter to Tirthankara Simandara Swami 
And it was done so through a goddess, who brought the verdict 
of the Tirthankara in favour of the Aoarya. Gostha Mahila, who 
refused to accept even the authority of Tirthankara Bhagavan, 
was then declared as Seventh Nihnava, and was imine- 
diately expelled from the Gaccha. He remained as a Nihnava till 
the end of his life. 

Botika is a peculiar type of Nihnavas which gave rise to 
the sect of Digambaras. ^ivabhuti was the pioneer of that sect. 
Originally, he happened to be a Royal attendant in the city of 
Rathavirapura. He was very irregular in his habits. He used to 
come home after midnight. *So, his wife was very much unhappy. 
Once when he came homo late at night his mother rebuked him 
and did not allow him to enter the house, ^ivabhuti left the 
h&me in pride and anger. He came near an Upasraya where he 
found the Jaina Sadhus engrossed in their study at that late 
hour, Aoarya Kri^nasuri was the head of the gaccha. Sivabhiiti 
approached the ascetics and requested them to initiale him into 
asceticism. The ascetics refused to give him diksa at the first 
instance, but subsequently ^ivabhuti got himself initiated into 
gaccha. 

Once, when all the S&dhus were on Vihara, Sivabhuti recei- 

f 

ved a blanket as present from a king. Sivabhuti was so much 
fascinated towards the new blanket that he kept it with him in 
spite of the preceptor forbidding him to do so. Once, when ^iva 
bhOti was away, the preceptor took out his blanket, out it into 
pieces and distributed the same amongst the sadhus. ^ivabhuti’s 
mind was greatly perturbed at this. He then heared the discourse 
of preceptor on Jinakalpika, and the apparel of a sadhu. <§iva- 
bhuti boasted to become Jinakalpika by complete renunciation. 
Accordingly, he gave up all his clothes and stayed in the garden 
without clothes. The Aoarya and several other sthaviras tried 
to disuade him from giving up clothes by explaining the true 
spirit of nisparigraha in various ways. But out of vanity and 
passion, £ivabhati did not listen to him. His sister also followed 
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the brother in this respect but she was subsequently asked to 
put on garments. Thus &vabhuti sponsored the sect of Digaui- 
haras, lie had initiate I two pupils viz. Kaundinya and Ko^tavlra, 
who prolonged the sect by tiudition. 

Commentaries — 

Three commentaries are said to have been written on the 

/ 

t<‘xt of Sri Visesava^yaka Bhatjya. The author himself is said to 
have written a commentary on his own work, but unfortunately, 
his commentary is not available at present. The second comme¬ 
ntary lias been written by Kotyacarya (or ^ilftnkacarya) the 
manuscript of which dated 11136 V. S. is presereved in the 
Bhandarkar lie search Institute, Ponnfi, in a tattered condition. 
This commentary has not been published as yet. The only 
commentary that has been published and popularly accepted at 
present is that of Maladhari Hbmacandrac&rya. 

Maladhari Hbrnacandraearya is different form Kali-kalusar- 
vajfia Hfcmacandracftrya, the welknown author of Dvyasraya. 
Originally, he was known as Svetambaracarya Bhattaraka. His 
worldly name was Pradyuiuna and in the prime of his youth, 
it is said, he was a minister. By the advice of »>ri Ambaya- 
dbva sari lie renounced the worldly life and having left his four 
wives, he entered the ascetic life. Siddharaja Jayasiinha, the 
great monarch of Gujarat, of the twelfth century V. S., was 
highly impressed by his great personality and wide-spread well- 
versedness. 

The Author-Hls Life, Works, and Date. 

Life— * 

« 

‘ Jinabhadragatji Ksaml&ramaqa is the author of this splen¬ 
did work. Very little is known about his life. Yet, there is no 
doubt that the author was a highly-esteemed soholar of his age.t 

t Here are the tributes paid to him by several commentators:- 

(i) fainnprfcr OTiw*rGTfwm*i 

—Tilaklclrya m his Kvatayaka Vritti* 
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He was the first Jaina writer and preacher who had consis¬ 
tently attempted to iuterprete and explain the principles of the 
Jaina Canon in such a manner as to appeal to the intellect of 
the people. That is to say, he did not instruct his pupils or 
followers only in a traditional way without caring for the inner 
motive or spirit of the preachings. Though he preached the same 
old traditional principles of the Jaina Canon, he interpreted and 
explained them in a logical way so as to appeal to their intelle¬ 
ct. He was, therefore, accepted by the people as an unparalleled 
preacher and scholar of the age, and hence was awarded the title 
of “ yugapradhana 

If is knowledge was not confined to the religions lore, but 
he was well-versed in the sciences of mathematics, etymology, 
prosody, aml phonology also.',; 

Still, however, Ac&rya Jinabhadragani was the staunch and 
orthodox, upholder of the traditional Jaina Canon. Though he 
knew many sciences, his extensive knowledge and intelligence 
were taken advantage of only for establishing the authenticity 

(il) i 

fwrgt Bnrvrst f% ^rm«nraf 11 

—Muni-Candra Suri in Amara Oaritra. 
(in) for** forfos* ftrdfrwr i 

—Malayagiri Suri in his Commentary on Brihat Ksetra Snsrilsa. 

# • 

§ Vide 5NT5 v ^ qf i nq n x wq i 

—Siddhas&na Seri in his Corni on Jitakalpasotra. 

| Vide ST-HH*r I 

qpfor fr*n§ iresr v (*g**ft) *«nc insrwt 11 

(Ibid) 
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and validity of the Jaina Agamas. He is therefore, taken as one 
of the pioneer agama-pradhana or orthodox Ac&ryas* 

He used to take the support of logical illustrations and in¬ 
ferences only partially in the sense that, such illustrations or 
inferences were quoted only if they strengthened the view-point 
of the traditional Jaina Agamas, and were rejected if they went 
against the traditional preachings. The example of his predecess¬ 
or Siddhasbna Divakara is welknown. Siddhasfena was a free- 
minded but logical interpreter. His works are full of original 
thoughts and independent ideas irrespective of their being diffe¬ 
rent from or similar to the traditional Jaina Agamas. The theory 
that Absolute Knowledge and Absolute Perception do not take 
place simuitaneouly but one after the other, has been proved 
by him by the help of logical inferences and concrete illustra¬ 
tions. Siddhasbna thus went against the traditional view of the 
Jaina Agamas according to which the Kbvala-Jnana and the 
KbvaU~Dar$ana took place simultaneously. Jinabhadragaiji Ksa- 
ma^ramaija repudiates the theory of Siddhas&na Div&kara in his 
Vi^eSava^yaka BhlUya and re-establishes the original theory of 
the Jaina Agamas that Kbvala Dar&na and Kfcvala Jnana take 
place simultaneously .§ Jinabhadragani is, thus, well-renowned as 
the up-holder of the Jaina traditions. 

That Jinabhadragani Ksama^ramaija was an orator of establi¬ 
shed reputation is known from several sources. The eommentator 
Hbmcandr&carya Maladhari refers to Jinabhadragagi as “ Upa 
Jinabhadra Ksam4$ramagata Vyakhyat&rah ”. Another eommentator 
named Ko^yaoarya, who has written a commentary on the Vi4e- 
s&va^yaka Bhasya, pays him a tribute to the same effect in the 
last verse of his commentary. He says.J 

* Vide i 

(Ibid) 

Also vide Jltakalpasetra Editor’s Preface, p. 7. 

§ Vide (*t»nfcir) ft* I 

\ Vide u Short History of Jaina Literature ! * Ed. by M, D, 
Detail p, 152, foot-note* 
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w* qnnfow r 

jftwqfa CTnft tirai^*Rnrt i 

?tpt W5*n«nn«r wnrwr w^stst *f**m jwfiiw- 
'fcctnfc sm srfc* TO rr fcfira t jfrfw*&* fcr n 

No. more information is available about the life of this 
great Acarya. 

Works— 

Jinabhadragani Ksama^rama^ia is said to have composed the 
following works:— 

( i ) Vi^eSava^yaka Bhasya : This welknown work has been 
ranked as one of the most important and highly esteemed works 
of Jainism. The auther himself wrote a‘ commentary on this 
Bhasya in Sanskrit, Jinabhadragaqi has earned the reputation as 
a commentator mainly from this work. For, wherever he has 
been referred to as Bhasyakara, the references have been quoted 
from Vi|eSavasyaka Bhasya. But as lias been, suggested in the 
Preface to the Jtta Kalpa Sotra* it is not improbable if Jina- 
bhadragagi Ksam&^ramaga had composed other bhasyas as well. 
Take, for example, the following verse from the Vi&iSava^ayaka 
Bhasya— 

<*reH»nmn*5*hi% i 

n «jc stRr srrops*r 11 n 

In this verse, the examplos of poggala ( flesh ) modaya 
( sweet-balls ) danta ( teeth ) pharusaga ( a potter ) and vadasftla 
(the branch of a tree ) have not been explained in details by the 
commentators. Acarya Hfcmacandra Maladhari suggestively rema¬ 
rks that " ** (These exa¬ 

mples should be understood in details from Ni^eetha). 

Ko^yacaryaj; also leaves the remark unexplained merely by 
saying 41 Rrsrfti* : ” ( We shall explain this in Ni&etha ). 

* Vide JJta Kalpa Sutra, Preface, Page 9. 

J Whose commentary has not been published, but is preserv¬ 
ed in the Bhandarkar Research Institute, Poona. 




The question arises as to who is the author of Ni^eeth. The 
tradition does not give the credit of authorship either to Hfema- 
candrAcarya Maladhari or to Koty acarya. So, it is probable that 
the commentary must have been written by Jiuabhadragani and 
the sentence “ srtpiPTi ” found in the commentary of Ko^- 

yaoarya, might have orginally belonged to the commentary written 
by ori Jinabhadragaiji Ksama^ramana himself. 

( ii) Brihat Samgrahagi—This work runs in almost 500 ver¬ 
ses. Acarya Malayagiri Seri has written a commentary on this 
work in Sanskrit. The work along with the Commentary has 
already been published. 

tf 

(iii) Brihat Ksfctra-Samasa—This is also a similar work. 
Acarya Sri Malayagiri Sari and others hav^ written commen¬ 
taries and the work along with the commentaries is published. 

(iv) Jita Kalpa Sfttra—This work lays down various reli¬ 
gious practices to bo followed by the Jaiua monks. The work 
is also dealing with the ten typos of remonstratum. The subject 
of remonstration has already been treated in the Chbda-antra 
and other works. Jinabhadragaiji seems to have composed this 
work with a view to treat the subject in a precise and compre¬ 
hensive manner. 

The oldest commentary available on this work at present 
is the carni of Siddhashna in Prakrit. In his Cergi, Siddhashna 
remarks at one place that there existed some other cnrni§ also, 
before he composed his one, but that is not available at present. 
On this Garni of Siddhasena, Sri Candra Sari has written expla¬ 
natory notes in Sanskrit. 

Besides the cargi of Siddhasena, there is one more ctirgi 
available in Prakrit verses. It is difficult to say whether it is the 
same eurgi that he refers to or it is different from his own. 
Nothing is known about the author and the date of composition 


«c*«rr ftft^ftwrn-ftr*TO*r srwrft ft i 
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either from the portion in the beginning or one At the end.* 

( v) Vi4esapavah:—This book is a miscellaneous work com* 
prised into nearly 400 Prakrit verses and is not published as yet. 

In addition to the above-mentioned five works, some people 
consider t)hyana-Pataka which has been incorporated by Acarya 
Maharaja Haribhadra Seri in his commentary on the Ava^yaka 
Sutras, also to be the composition of Jinabhadragaiji Ksama-sra- 
maga. But there are not sufficient evidences to convince us of 
his authorship of Dhayana-^ataka. 

Date— 

There are no definite means that help us to fix the exact 
date of Jinabhadragaiji ksama-sramaija. Still, however, the tradi¬ 
tion of various Patpvalis throws considerable light on the 
problem. The tradition of ti e Pattavaiis written after the six¬ 
teenth century (V. S.) tells us that Jinabhahragagi ksawa^ra- 
mana flourished 1115 years after the Nirvaga of Sramaga 
Bhagavan Mahavtva. This fixes the date somewhere about 
645 V. S. 

There is another theory which assigns to Jinabhadragagi 
500 years earlier than his commentator Maladhari H&maeandra- 
carya who is said to have flourished in 1175 V. S. according 
to this theory also, Jinabhadragagi Ksama-lramaga must have 
flourished somewhere about 650-675 V. S. 

The author of Tapagaocha Pat^avali places Jinabhadragagi 
ksama-lramaga as the contemporary of Acarya ^riinftn Hari- 
bhadra Seri who is said to have written a commentary on 
Dhyana Pataka. According to this view, Jiiiabhadra Gatfi had 
lived a long life of 104 years and though Acarya Haribhadra 
Suri was senior to him by 60 or 65 years, both of them 

* At the end of this bhasya the only reference is this:— 

W® qft \ gpraml arat: wtairlr ffr. 

♦uf fnw AHmW 1 5*1 *W5 ' * 

(Jita Kalpa Sutra, Preface P. 17) 



happened to bo contemporaries on account of the long life of 
Jinabhadragani.* This view is not sound because Haribhadra Seri 
did not, in fact, flourish in 530 V. S. or 580 V. S. but 
ho flourished between 757 and 875 V. S. as has been 
suggested. Secondly, Srimau Haribhadra Seri has frequently 
quoted Jinabhadragani's sctras in his Ava^yaka Vritti. It is, 
therefore, clear that Jinabhadragani did not in any case flourish 
after Haribhadra Suri. 

According to other Pattavaiis, all of Jinabhadragani, Hari- 
bhadra Suri, Dbvarddhigani Ksama^ramaija, Aiankacarya and 
Kftlakacarya happened to be contemporaries. But the history of 
the development of Jainism shows that the theory is wrongly 
based. The date of ^rtman Haribhadra Suri has been fixed as 
the latter half of the eighth and the first half of the 9tli century 
V. S. Jinabhadragani has been placed in the latter half of tha 
7th and the first half of the 8th century V. S. D&varddhigaqi 
ksama ^ramaija and Kalakacarya are said to have flourished in 
the beginning of the 6th century V. S. 

Leaving others aside, let us consider if Jinabhadragani and 
Silankacftrya happened to flourish at the same time. The tradition 
says that &lankacarya was the priest of Vanaraja, the king of 
Anahillapura Parana. If this is true, the date of Stlankacarya 
tails somewhere near 800 V. S. This places SUankacarya undou¬ 
btedly as the contemporary of Acarya Srce Haribhadra Surijt. 
Now some of the Pat.tavalifl refer to oflankacarya as the pupil 
of Jinabhadragani Ksamasramaija. If this S\ lank&oarya is the 
same as the commentator Kotyacarya, several references about 
Jinabhadragani found in his commentary on the Vi^esava^yaka 
BHaSya, do not in any way lead us to believe that ^ilankaoarya 
was the pupil of Jinabhadragani. Unfortunately, the first and 
last portions of this commentary are torn out,f but in oourse of 
his commentary the commentator refers to Jinabhadragani Ksama- 
srauiaija at several places, e. g. 

* Vide Arl Tapagachchha Pattavali, Vol. I. page 98. 

t Vidfe Jltakalpa Sfltrti, Preface, pp. 14-15. 
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(ii) wr $*m,i 

(Hi) ^faro^t 

(iv) 1 

(v) . : 

Although these references show how liiuoh respect the com¬ 
mentator had for Jinabhadragani Ksama^ramana, they do not in 
any way lead us to believe that Jinabhadragani was his preceptor. 
On the contrary, we find a reference which shows a considerable 
gulf of time between the dates of Jinabhadragani and ^ilankacarya. 
The reference is this:— 

msrarefat wnr, 
sr 11 1 

* This reference shows that there were various readings of 
V Uesava^yaka Bhasya in the time of -^ilaiikacarya, which means 
that a considerable period of time mud have elapsed after the 
composition of the V i&sava^yaka Bhasya. This, therefore, prevents 
us from accepting the view that Jinabhadragani Ksama^ramana 
was the preceptor and hence the contemporary of ^ilankacarya. 

Thus there are many difficulties in accepting Jinabhadragani 
as the contemporary of ^llankacarya or even that of Haribhadra 
sQriji and others. 

It is, therefore, proper to believe that unloss and until there 
is no evidence against the belief of the tradition, there is no 
objection in accepting the date of Jinabhadragani Ksamasramaiia 
as roughly about the second half of the seventh century V. S. 

It is hoped that transliteration, translation, and the* digest 
of Sanskrit commentary Attached to each verse will prove useful 
to the students of Jaina Philosophy. 

Gujarat College, ^ 

ahmedabad. I D. P. Thakcr 

27th October 19*7. J 


| Ibid p. It, 
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A’sama^mmana Jimbhadra Gani'a 

NIHNAVA-VADA 

Along with 

Mdladharin Hemchundra #Sttr*’* Commentary 

Chapter I. 

Introductory 

Before proceeding with the actual Nihnaya-vada 

(i, e, the discussions of the Nihnavas) it is encumbent to note 
ip short, the life-history of each of the different types of 
Nihnavas and also to lay down the contest to which those 
discussions have been related. • 

--..... i * 

W TTwRUfTf I 

sfrr fa »fts*nfast utnttWi 

ay q wft i 

«ifar fafjMwft ircii^aii 

1. Evam vihiya puhattehim Rakkhiyajjehim Pcsaraittehim I 
Tihvie ganimmi kira Go^hamahito padinivesepam 2296, 





' 2 : Jinabhadra Gam's The first 

' >r 

2. So mioohattodayao sattamao Niijhavo saniuppaijijo | 

Ke anne oha bbhanie pasanngato ninha-uppatti. 2297. 

I qw rfia'fTW I 

fwft&nf&iBr iwr^Aii 

^ *nrtr£r fiwrw: i 

e n w fr rfat iwnn»ll 

1. Evam vihitaprithaktve "Raksittaryaih Puspamitre i 
SthSpite ganini kila Gosfcham&hilah pratiniveseria, 2296. 

2. Sa mfthya-tvodayatah saptaraako nihnavah samutppannah. 
Ke'anye Sad bhanittah prasangto' ninbnavotpattih 2, 2297 ] 

Trans 1-2. Thus, indeed, when (Durbalika) Puspamitra was 
appointed to the post of a preceptor by Arya-Baksita suri who 
had instructed his pupils in the use of the different Anuyogas, 
Gosthamahila through a wrong impression became the seventh 
Nihnava on account of the preeminence of Mithyatva (Wrong 
Belief). (The pupil asks):—“Who are the other six? ” Incident¬ 
ally the origins of the Nihnavas are described. 2296-2297. 

PrargRj§?i-%3-sisTOf^!i^qgif fa«ror$ir- 

fewswifiiii ’ipRTPrnr ’Jr *nr 

jrf^r an#n, ^ *rar: ^5 firait *ram: *rc[ 

<bw %: 5^” a«n fj^r- 

9 St w g raifca t ftsw 1 * 3 *m*nro!, *ri$ 

W* Pniiwfti4wi<> t <renwHt h 

Digest of Commentary- 

The Context in short, runs as follows:— 



Vada ] Nihanavavada : $ : 

Having explained to his pupil Durbalika Puspamitra 
() the various ^rs Nayas (or philosophical 
systems through which the objects are perceived) and Anuyogas 
wr^pftfT-the different methods of exposition of various subjects in 
details, Aparya Arya-Raksitasuri a r rarf appointed 

him as* his successor to the post of preoeptorship at Mathurt 
(Muttra) n^r. 

At this time, Gosthamahila fftywiftss, the seventh Nihnava- 
who, in his wordly life happened to be the maternal uncle of 
Acarya Maharaja Ary a Raksitasuriji and who was one of the most 
learned pupils of the Acarya,-comes to him after having defeated 
a non-Jain adversary in a Controversial discussion to which he 
was sent by the Acarya, and remarks with vanity “ Why should 
the preceptor appoint a shy and weak person like-Durbalika 
P&spamitra, as an Acarya, leaving aside a smart and eloquent 
person like me ] ” Being incidentally impelled by personal hatred 
and vanity; he further tries to hide and refute the Truth propagated 
by all the Tirthankaras and the Preceptor, and as a result of that, 
he turns out to be a Nihnava. Por, one who tries to deny and 
disbelieve the truthful theories merely by hiding the truth out 
of sheer vanity is called a |%^vrsr Nihnava. 

Gosthamahila was the seventh Nihnava . In connection with 
the story of this Nihnava, the author describes in details, the 
life-history as well as the discussions of each of the other six 
types of Nihnavas, in regular order. 1-2 (2296-2297.) 

•t fit anit *r sT'rfa ii^iiw«ii t ’ 

sr *r faig q w q n ? aft s«t 'rtfa f3r»fi 
firsBifaftftmaft iMRWii 

3, Ahava coei Nayaijuoganinhavaijao kaham guravo | 

Na hi nitjhavati, bhaijijai jao na jampanti natthi tti <2298 

4. Na ya mioohabhavanae vayanti jo puija payam pi nighavaij 

Mioohabhinivesao sa nihhavo Bahurayai vva | 2299 - 5; ' J 



: 4 : 


[ The first 


Jinabhadra Gaiji’s 

[ arw P ii yifr i fiwwm wre gw i 

«r fif fircw *nft * * *rcftftr 

ii*iiw*ii 

r * fae'frtrr'wn pf** *r gars wrfa Oi^r i 
fWiPnWtwT^^r ftrawy w pmftftq iivirwii 

3. Athava codayati nayanuyoganihnavatah, katham guravah | 

Na hi nihnava iti, bhanyate yato na jalpanti na santiti 3 (2298) 

4. Na ca mithyabhavanaya vadanti ya punah padampi nihnuto | 
Mithyabhinive^at sa nihnavo Bahuratadiriva 4 (2299) ]. 

Trans. 3-4. Or, (if one asks) “Why are not the gurus 
nihnavas, on account of their hiding the nayas and anuyogas ? 

( The reply is)-“ They do not say that the nayas and anuyogas 
are not (existing). They do not also say so, on account of 
feelings of Mithyatva. He, who hides even a syllable by obstina¬ 
tely insisting on through Mithyatva, is a Nihnava like 
Bahuratas etc. 

awlft jwh«mwiww>s l 'R: Sfaqft-sis 

pigfaftnn r ftpi q«R% ? 

“ h #?r piptoi: ” *Rr ^ r snft ftwmtwRpn 

ftwnfaft*fo t (Win i fteg smstfipipfa? piptn- 

vt f^Tfi ftigl r 

q $Mlftwm i gqi Rq% ftp <ftft II W\£ IIW1, II 

The author, then, ennumerates the various types of nihnavas 
as follows:— 

TO UTO TOfTO P *fW TO I 

<rn$ Rfcwftr iihii int**n 

Bahuraya paesa avvata sainuccha duga tiga abaddhia c&v»| 
Ebsim niggatnagam vocohami ahagupuvvft 5. (2800). 

tftpWI TOW *JH§pHWI iWSTOltTO TOijPKfTOj 

tAwt ftnfirw# it h ii « .... 



VSdit 1 Nihnavavada : 5 : 

Bahurata prade^a avyakta samuocheda dvaikriya straira&ka 
abaddhika&jaiva \ 

m 

Etesarn nirgamanam vaksye* athanupurvya 5 (2300)]. 

Trans. 5 Bahuratas (or those who uphold the theory of the 
Long Range of time); Pradea&s (or those who attribute consious- 
ness to the lastprade^aonly ); Avyakta* (or those having dubious 
and unfirm opinions); Samucehecfas (or those who believe in the 
utter im-permanencG of everything ); Dvaiiriyas (or those who 
attribute two actions to one object at the same time ); TrairHii/cas 
or those who uphold the theory of three categories viz-Jira is 
free from the bondage of Karma). Now, 1 shall describe the 
production (of each one) oi them in serial order (2300). 

tflwi << ‘* 5 ^ ft’ **ft>F* 

55ft: e^gwn* Bjf «is suit bjwi 

«RSSRgsiW!BPWI I “ ft ” eft 

ith eft i «o» ilfa e^*3w- 

uraffcs sftst eft 

ft” 3wq^qupM»TE»rai wi sftfttftiwft efti 
«r en^ 3 * $lsft *pra:, 

* %ssq^»rat: frrcn frraKrwfr 

I “ «f«S ft ” qwmiSRW|- 

WKft* HSWcrttft: S5^H- 

et, e^ 0 *^ e^nS* i 

*j«i ft’ enft ft»TO?eiS5(RPt3«riwi^ 

fifsRt:, <wnft i ftft ftftw^, syfrft alftnt n 
#tw ftpns?«5wi$ft»»T eft “ftn ft 

Setfaw, winaiftroft 


ftpe ft” m tfft* <b$ *t wropft eeftr 

, r\ Cf> , J t rv \ r , § 

iTOtTO* ^WmlTOH fpfs I Sfl Rf^PI 
{MftTO !Hft< t iawl spfwft it h ii «•• ii. 



: 6 : Jinabhfidrn Gaiji’s [ Ihe first 

The author now gives the names of persons with whom 
theories* originated. 

•rfn araifisM m«ii 'sN'ttot v iftagwreft i 

aisTOfss^rmaft ^ngs&arr arcrfimraft il \ 11 <>? II 

n«nail stftifon fcnftrarm 3 °nft I 

*trr it *^4aqi{^« 35**5 u » it \\ 

C. Bahuraya Jamali pabhava, Jtvapaesa ya Tisaguttao | 

Avvatta” sadhao samucchea Asamittao 2801. 

7. Gaijgao dokiriya Ghhaluga Terasiana uppatti | 

Thera ya Gotthamaliila puttha-nutbaddham paruvinti 2302. 

151m snnfswrsrai gfanfamra 
g rs» m i ammfi 3 r*d*rai*. 11 \ 11 11 

niff; tfanr: %Ttfemnrg?nftr: I 

rnfarra nterntfam: stows: nnwnOiT lien 11 R^=>^n 

6. Bahurata Jamaliprabhava Jivaprade^a&a Tisyaguptat. 

Avyakta asadhat Sftmuccheda AJvamitrat (2301). 

Gangad dvaikriyah Sadulukat trairasikanauiutpattih. 

7. Sthavirasca Gos^hamahila sprsthamabaddham ca prarupa- 
yanti 7 (2302) ] 

Trans 6-7itBahurat&8 had been led by Jam&li and Jiva- 
prade$as by Tisyagupta. Avyaktas (originated) from Asadha. 
Samucchcdps from Asvamitra, Dvaikriy&s from Ganga anti 
Trairasikas from Badulfika. While the Sthaviras who describe 
the Jlva to be free from (the boundages of) Karma happen t© 
be the followers of Gostahila. (2301-2302.) 

tm. ijot sfflifesnwis, su n& w p fo jpw suWW 
% sutfcwraB 1 jpfa«ipi3?nits 1 arwrst^ 1 

nnfonftfe i »unt tfan: 1 13^ InfoiratiswfaM 

wfatw nwni weiht * * $1 mltf 



Vj54a. 


Nihnava-vada 


7; 

Tt # TOreft W I 4 > gW l ft<M«SW Wg 3TCT jft »T»W 

II **®t-**®* ii 

Place and time as regards their coming into existence are 
now described. 

xw*trc frarffaran ftrfira i 

swrtfa wsre n ^irr# 11 <: n n 
'atW «rrar ^*r-«fopOT v jffor mi i 
aTSsutarr *r ^nrnr Farrar n <*, 11 5 ^«« n 

T«rcrn a<n *ctt §ffc I 

^r^refrr 5% gr^ror fampr Srar II *® it ^®K 11 

8. SftvatthI Usabhapuram Seambia Mihila UUiigatlram I 
Puramantaranji Dasaura Rahavlrapuram ca nayaraim 2303. 

9. Coddasa solalsa v&sa codda-ylsuttara ya dunni saya I 
Atthavisa ya duvb panceva sayaa ya coa 2304. 

10. Pancasaya culasio cchacceva saya navuttara hunti I 
Nanuppattle duve uppanna nivvue ^esa 2305. 

,*n«rc?ft ^wfirer I 

g wwfere r flpfrsr ^ I ii<jII ii ii 

qtorer *rrrf»i ** i; l 

«re»<fo i tm ^ =* <j*p*int?T?iT ii'Ui ^°v n 

fm: ii ?® ii if 

8. ^ravastl Risabhapuram Svetavika MithiloUu’Ratlram. 

Furainantaranjika Da^apuram Rathayirapuraw ca nagar 
ragi 8. (2303) 

9. Caturdaia soda£a varsani caturda^a-vin^atyuttare ca dve 3ate I 

Aspyiniatya ca dye partcaiva 3atam ca catutaatvarinfopa 
9 (2304). * 
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10. Panoa ^atani caturafttya sa lava iatani n&rottrSni bhavantt f 

Jninctpxfctau dvavafcpannau nirvrits &sah. 10 (2305) ] 

Trans-3 -9-10. ^ravasti, Risabhipura, ^votavika, MithilS, 
Ullukafclra AntaraVjika, Di^ipira, an l Rathivlnp ira (ara) the 
(respective) places ( where the 7 came intc existence as Nthnavae 
Fourteen, sixteen, two hunlred and fourteen, two hunlred and 
twenty, two hundred anl twenty eight, five hunlred and forty 
four, fivo hundred and-eighty four, anl six hundred anl Nine ( are 
respectively ) the numbers of years (after Iranian a Bhagavan 
Mahavira obtainel Kevalft Jnim. Be, two of the Nihnavas came 
into existence during (the pari cl of) '-Kevala .Tmna of ^ra’uatji 
Bhagav&n Mahavira and the rest appeared after his Nirvana 
(2303-2305). 

^tar-<£ ppsft, rwjr, *Rfa>T, firiro, H- 

1 toir R*wrt to- 

irt$sRR i tot mi Perot 

TOromf TOwrot 'Wiroirot 

rrh^rm 1111 < 11 av? n 

sfter 0 ■RRgr wm I w ito I to “ "ftp 

'll?! s sfaerc 1 % ” 1 p i 3ft swiw 

TOft I to, to S tor% 5 3ft, TO Wl PR sgsPt- 

RflSi^UIR, «W TOR RP# 3TTO R , 3* %3 TOR S^ , Wll®l“ 

i toto «pir<^ i »i 4 >R%wTO g> ri^ qgrwft i 

$31^ 35 Tor iftrop fa R& R3R3i l g l 3W *3 TO 3 ft»T 3# 
#T W R SH% l ^tSS I I RIP TORMift TO 3 lftp 3 fc«jfe3ft35* 

bfaifoftrorhwr '• airor, ft<«rsW*4i8*M*4Ts«^wi 
npi:, sror ss ftswron Sfts sgivt^n* qhiwiftsi 3sft- 
strands 3 nr arppn^ {^pn« wwn |ft n 11 

Foot-note 1. It should be noted that while enumerating the 
types and the names of the leaders, the author has considered 
seven types only. These seven types of Nihmvas are called 
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De^avisamvadi, because they hare disagreement in 
certain minor portions of the Siddhantas. But here he has given 
the place^nd time as regards Botikas, also. The Botikas are 
called SarvavisamvadI as they have entire total dis¬ 

agreement with the Siddhantas. 

D. C. The following Table shows the above-mentioned details 
about Nihnavas in a precise way:— 

TABLE 



Name of 
the 

Nihnava- 

type 

Pioneer's 

name 

Place 

Time 

Dc&ivisain,vadi ( foftrwft ) | 

1 

Bahurata 

Jamali 

^ravastl 

14 years after the 
attainment of Kevala 
Jnand b\ Sramaiju 
Bhagavan Mahavlra 

2 

Jivaprade^a 

Tisyagupta 

Risabha 

pura 

16 years Do 

3 

Avyakta 

Asadhaca- 

rya 

Svetavika 

24 years after the 
Nirvana of oramana 
Bhagavan Mahavlra 

4 

Samucche- 

dika 

Asvamitra- 

carya 

Mithila 

220 years Do 

5 

Dvaikriya 

Grangacarya 

Ullukatira 

228 „ Do 

6 

Traira&ka 

Saduluka- 
* efiry a 

Antaranj ika 

544 ,, . Do 

• 

7 

Abaddhika 

Gosfcha 

mahila 

Dafopura 

584 „ Do 

SarvavisamvadI ( ) 

M 

Botika 

■■■■■■ 

■KS51N 

609 years Do 


The life-history of each of the above-mentioned Nihnavas 
will be described in the following chapters just before the. comme¬ 
ncement of their respective discussions. 

8 










Chapter II 

srarar fro* 


Discussion with the First Nihnava 

?rm fa5r*r ^TrOnrTO srroiro I 
at wgrnor kw **t ii??ir?°VI 

11, Ooddasa vasani taya .Tinena.uppadiyassa narjassn | 

To Bahurayana ditthl Savatthio samuppannfi |i (2306) 

[ Wrftr jut srrsr** I 

?mt <rgrinrf sfe: w i ^v r gr ’r w i 

11, Caturdala varsagi tada Jinc-not-paditasya jnanasya. 

Tato Bahuratanam dristl ora vasty am utpamia II (2306). ] 

Trans. 11. Then, after fourteen years fhad passed) since the 
Tirthankara (^ramana Bhagavan Mah&vira) had attained Abso¬ 
lute Knowledge, the theory of Bahuratas came into existence in 
SravastI 2306. 

\ ? ^5r laa- 

fFm aStssireft to! 

The origin of the theory:— 

to e*n ’i s m r fe h?^ir^«'sii 

12 Jifctha Sudamsana Jamalinojja Savatthltindugujjaije i 
Pancasaya ya sahassam Dhankeija Jamali mottunam 2307 
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<ra?r?nf* **r sr^sf «%*r >«5^»r ll?RiR^<>ail 

12. Jyestha Sudar&ina Jamaliranavadya ^ra-vastl-Taindukodyane I 

Panca&itani ca saha&ramDhankcna Jnmalim muktva (2307)] 

TRANS. 12. Jyestha (alias) Sudarsana (alias) Anavadya and 
Jamali ( developed the theory of Rahuratas ) in the Tainduka 
garden of Sravasti. Five hundred ( monks ) and one thousand 
(nuns) excepting Jamali (were advised) by Dhanika (2307) 

HTO I SR wra: 3t*wfirc?M 

M5TS5T arrcft^ l <re*r r MR? jfen I 

u g^ft *n, M imaftfir «n Misfit i wqRras’wfaift swt- 

sj^r shits l gs&rrfo swsitafawT 
ssg srafiraT i araifinn wn* fasiTrfgsi;- 

sstPras i ?rat <wrai m ftfsre 5Rg^»RjPr i <ra <w 

q^RRnpftwt Ppfos MtoMstftafcrciia. i n w ipi 4 

R *RM I 35T R %5Rllk 

ft«ra: l srh 35f TOra-JJFaisrWWt Tfrrafs hitw l fa 
rr ^sng^i gat w>t wfar" HfirfW sfafa 

Mvnwmf«fter fa 3^ ffaifa ” I gash ipfaiTfatfat i mj ^ 
erTsswfogfar s ra i ffa t geg. “faga: faan€t a at 1 ” i mi§- 
ffa 4*gamgsgTS>iTrcfasft 4ta>g “ Trcga: ” sfa l aafaft fant- 
ffaffafat 3t«TR SR ffaig*fa>g3 ag agar fg: ‘ “ foagiui 
gag” graift ffapaafa ^grar fowmaatcfart sfat sRpram- 
gfofoffaafofa ffararara i aa: aaf^agi<inflfa gfafa: 
aftatffat agt arnfo a gffa«al agi aarca afcasa *wa«i4ft i 
3f^ g arfata ga ffaais i ggfaift asr afa mas affwwwis 
«fatg i amiaagsifa ^ a?gafa jpwn afafo agWfa agar i 
gat ^ ‘fawmafwfag; sfa gran ata^-"fag ffafafa 
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snsffa:’ i 3j?w ■WFHfw’# wkapm- 

*Sft sffir’T s$% f^n! g^hwit p* i 

?rawn *nw! ft srci #rairi> ?^ir V i Ifft 
wipwp^ ‘*f?t pat ft^Hts, ps« wsrcft p*i V 

*??i& Mfonp “ffR* Siftmsfat” ifMJwpj 

wft i sraift ^ *m sngmft i "wft wift * 
wr^pn^t p&rar, %wrw*N>!ft!i Pift ipj n*raw$ 
apgi I pift^ fgp «ygwrare>ft wRww i ww w*Q 

I g qi p ngg w q ^q i ftw€>s^- 

fofa l >r» ^Rnwtwpis i awf^sp*-" %?r p*ro snnf&fr- 
»fV’ p&», atfwfUt'tft p rc feqft fl wnft l nftg, 
«»iRs*^-‘5^r »nHft p&n ;ot*ip<js tftipppfap *tffc8 
aw* snwft*, aRTOnft wt warat piftuftnft’ *fo i 
SHjRWSflFJ? §*$*taft ; awi ftftmftWW I ’ *ft,iRP%«» 
as wpift wpf, ptf ’nffaror*, #rt ^ nt «4 h >«fti- 
ps swift pw sf 5 ) nfiratPra; i ift ii*p«ii 

1 Or, it may be interpreted thus:—The elder (sister) Sudar- 
£ana. Jamali and (his wife) Anavadya (developed) the theory of 
Bahuratas (vide Acaranga Sutra 1005) 

Digest of Commentary. The following story Illustrates the 
full details of this verse - 

In this Bharata-ksetra there was a city named Kuijdapura. 
Jamali; tl\e nephew (i. e. sister's son) of Sramarja Bhagavan 
Mahavlra was a prinoe of that city. His wife happened to be 
the daughter of Sramapa Bhagavan Mahavira. She had three 
different names viz— Jye^ha, Sudar$ana and Anavadyangl. 

Jamah accompanied by five hundred males and Sudanfena 
along with one thousand females accepted Diksa at the hands of 
^ramana Bhagavan M&h3vlra. After finishing the study of eleven 
Angas, Jamali requested the Tirthahkara to grant him permission 
to go. op* vifrlw (alope), Bhagavan remwed silent and did not 
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respond to it. In spite of that, Jamali left the (company of) 
^ramaga Bhagavan Mahavlra and went out for Vihara atone 
with his five hundred sthaviras . Wandering from place to place 
Jamali Muni at last, came to .the city of ^ravasti, where in the 
garden of Tainduka, he stayed in a Caitya named Kosthaka. 

e 

There, on account of dry and stale food that he was taking, 
Jamali AcSrya, was laid down with high fever. He, being unable 
to sit, asked his followers to prepare a bed for him immediately. 

The bed was being prepared by the monks. In the mean¬ 
while, due to excessive heat of fever, Jamali Acarya, repeatedly 
questioned the monks “ Is the bed prepared or not ? ” The monks, 
who had already prepared half the bed, and were busy prepar¬ 
ing the whole of it, replied “ Yes, it is prepared. ” 

But Jamali, whose mind was not steady, on account of ex¬ 
cessive pain, was enraged at the sight of the half-spread bed 
that was being spread fully. At that very moment, he denied the 
truth of the theory of “ Kriyamfiijum kritarn 9 which was already 
preached by great Tirthahkaras and asserted that Kriyamana 
or that which is being produced is not krita or actually produced. 

Some of the old sthaviras tried to persuade him not to do 
so, but it was of no avail. Consequently, some of them, went 
back to Sramaija Bhagavan Mahavira, while others stuck to 
Jtomati’s theory and stayed with him. Sudar£ana, too, stayed 
with him, in the house of the potter Dhanka who also happ¬ 
ened to be a £ravaka. She being attached to Jamali, followed 
Jamali’s theory, and further attempted to persuade Dhanka to 
follow Jamali. But Dhanka was shrewd enough to lyiow that 
Sudar&ma was under the influence of mi thy at va of vanity. like 
Jamali. So, he cleverly escaped by saying, "We cannot comprd 
hend such things.” 

? fe g pn ft ftftr ? ftrsnmt fail ? 

wwi-Hfiai, i toiuw wrraw i 

(tonify C«wp» «nrl wm sntimnf, h*iA|s«.> 
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One day while arranging the earthen pots in the kiln 
(apaka) Dhanka threw a piece of burning coal on SudaRana, 
who was sitting nearly engrossed in her studies. As a result of 
that, a border of Sudar&ma's garment was burnt. Immediately 
she remarked “ O, ^ravaka! why did you burn my garment ? ” 
Dhanka replied “That which is burning, is not actually burnt 
according to you. So, who burnt your garment and when? ” 
When told like this, by Dhanka, Sudar^ana realised the truth 
and said apologetically “Really Sravaka! you have led me to 
the Right Path. I was under a disillusion.” Repenting, thus, 
she went to Jarnali and expressed her realisation to him and 
tried her best to bring him to the right path. But Jarnali did 
not listen to her. Consequently, Sudarsana had to leave Jarnali 
alone and join Sramana Bhagav&n Mahavlm along with her re¬ 
tinue of nuns. Gradually, all the monks returned to ^ramana 
Bhagavan Mahavlra, and Jarnali was left out alone at the end. 
Finally, without repenting for the sins that ho had committed 
by leading a number of persons astray, Jarnali passed away from 
this world (died) and assumed the form of Tejamali Rilbisika, a 
low type of god thereafter 5 . 

3. The Kilbisika gods are of three types: (1) Those enjoying 
duration of three palyopamas. (2) Those of the category of throe 
Sagaropams; and (3) Those of the category of thirteen Bagaro- 
pamas. 

Those of the First type woidd stay above the luminary 
gods and below r the regions of Sandbarma and liana dera-lokas. 

Thosfi of the Second type reside above the regions of Sau- 
dharina and Rana deva-lokas and .below the regions of Sanat 
Kumara and Mahendra deva-lokas. 

Those of the Third Type reside above the regions of Bra¬ 
hma and below the region of Lantaka deva-loka. Jivas, who 
Oppose or do feme a preceptor, teacher, family or a group of 
persons and those who preach a lot of falsehood out of sheer 
vanity, deceiving themselves as well as others by leading the 
life of a saint, but do not repent of their misdeeds till death. 
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This story has boon described in details in the Vyakhya- 
prajnapti. The reader may refer to it for more details 4 . 

The reference of the story of Jamali is also found in other 
works such as Ava4yaka Sutra with the commentaries of Kotya- 
carya, Haribhadra Siirji, and Malayagiri Surlji also. But there 
is no vital difference between the various descriptions given in 
those works except a few details here and there. The standard 
story related by the Vyakhyaprajnapti almost covers up all the 
accounts of Jamalis life and theory. It is therefore, essential .o 
give a brief summary of the story related therein. It runs as 
follows:— 

• 

Jamali was a Ksatriyn by caste. He was born in Kfcttriya 
Kundagrama. He was rich, and had an impressive personality. 
H,p had eight wives, all of whom were of equal charm. When 
he came to know one day that A’amana Bhagavan Mahavlra 
had come .to the Brahmana Kundagrama and was preaching the 
truthful principles of Jainism and tliat many people had been 
there to listen to him and to pay their respects. Jamali also 
went to listen to the preachings of the great Tirthankara, and was 
immediately induced to accept the Diksa. His parents though 
distressed by his decision, could not prevent him. Then the cere¬ 
mony of the acceptance of Diksa was performed with proper 
care and dignity. After taking Diksa, Jamali Muni studied eleven 
Arigas under Bhagvan Mahavlra Swamiji. 

assume the form of one of tlie three type of Kilbisika ( or low ) 
category of gods. 

Kilbisika gods have to take four or five more turns in the. 
eategoriesof Narakas, Tiryancns Manusyas and Devas before 
attaining Siddhatva or Buddhatva. But, at the same time, seve¬ 
ral of them have to wander in this beginningless and endless 
mundane world also. Vide Bhagavatl Sutra, Fifth Anga, Third 
Khahda, Ninth Pataka, Udde^aka 33 Sutras 38-43.] 

4. Vide Bbagavati Sfltra Anga 5. Khanda HI Pataka IX. 
Udde^aka XXXIII. .So. 8-46. 
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Then, on one day, Jamali requested £ramana Bhagavau 
Mahavira to grant him permission to go on vihlra also. But 
Craniatja Bhagavan Mahavira remained silent and did not speak 
a single word of assent or refusal. As a result of that, Jamali 
goes out for cihara with a number of sthavira s, and domes to 
the city of ^ravasti, where living in a oaitya named Kosthaka 
in the Tainduka garien, he falls ill on aocount of taking dry 
and stale food. Boing unable to sit, he orders for a bod, to be 
prepared for him. When he asked the sthaviras as to whether 
the bed was ready or not; the sthaviras who had already spread 
half the bed and were actually spreading the whole of it, replied 
that the bed was prepared. Jamali seeing that the whole bed 
was not prepared, gets angry, and refuses the theory of “Kriya- 
manam kritam” which was already preached by ^ramana Bha¬ 
gavan Mahavira. 

He starts his own theory of Bahuratas and argues that 
since a thing which is being done ( Kriyainatja ) has to pass 
through the process of production until it is completely done 
(Krita). So, he says, it is not proper to assert that Kriyamaga 
is krita. 

Some of the old sthaviras tried to dissuade him from this 
wrong path but Jamali did not yield. Consequently some of them 
left him, while others including his wife Sudar&na stuck to him 
for some time and ultimately, they too, went back to ^ramatja 
Bhagavan Mahavira, leaving Jamali alone. 

Then } after recovery, Jamali goes to the city of Campa 
where ^ramaija Bhagavan Mahavira was staying in a oaitya 
called Puraijabhadra. Coming to £ramana Bhagavan Mahavira, 
Jamali says, “ I do not move in oognito like many of your 
iramrjas. But I move like a Kevalin with my own knowledge 
and perception. The Tirthahkara replies. If you are a real Kevalin, 
answer these questions :— 

Ques. L Is the Lbka eternal or not*? 

Ques. It Is Jiva eternal or not 1 



Viaa] Nihnavavada itf; 

Jam all w^s confused at these questions and he could not titter 
a single word* 

<£ramana Bhagavan Mahavira, then, remarked * I hare a 
number of pupils, who are incognito, and who can easily answer 
these questions. But none of them boasts like you, that he is a 
Sarvajna, or a Jina or a Kevalin. ” Explaining the questions 
Bhagavan says “ Loka is eternal because it is not possible to 
say that there was no loka in the past, there is no loka at pre¬ 
sent and will be no loka in futuro. On the other hand, since 
loka suffers destruction and creation in turn, it is STOPSTCr a-^a^- 
vata or im-permanent also. 

The same is the case with Jiva. ” Jamali does not put faith 
in the explanation offered by the Tlrthankara and goes away 
from him. Leading the life, however, of a strict sramana for a 
long time and preaching his own doctrine, wherever he went 
Jamali at last met with death, without repenting for his mis¬ 
deeds and attained the life of the third type of Kilbisika-deva in 
the Lantaka region. He will be able to attain Siddhatva after 
passing through four or five bhavas of tiryaneas, manusyas and 
devas. 

Jyes^ha, Sudarsana and Anavadyangl are the three names 
of Jamali’s wife. Others interpret that Sudarsaua was the Jcstha 
or elder sister of Sramana Bhagavan Mahavira and she happened 
to be the mother of Jamali. Anavadyangl, the daughter of 3ra- 
mana Bhagavan Mahavira was Jamali’s wife 5 . 

v. wm ol i 

tpit srritHN i 

Taft Tfrfawftgi i. 

*iwft Ti nftra r yrr ?ftSr t* «mr^sn 

TT H i fta i fa art atfr-gpftarr fir tt flutiwr- 

^9f *1 W&Hl *frw, TO **l v mwm wikwhu 

4 ft % Trrft ft *n iU»»mi 


ac w K t t a ? 
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Now Jamali explains his Bahurata theory:— 

?nrw for #*rrt =r 'rar*n | nt <kt ftr ft awf r I 
ftf srorfft jt *w*rm ?r*fr n?$iuwil 

13. Sakkham oiya santharo na kajjamans kan tti me jamha t 

Bei Jjamali sarvam na kajjam&nam kayam tamh& 2308 

[^rr«fr ^ sr ftrcronr: fw ffft *m i 
ar«ftf?r smrfti: *r faiw»T fri liWRWll 

13. Saksadeva samstaro na kriyamanah krita iti mama yasmatl 
Bravlti Jatn&lih sarvam na kriyamanam kritam tasmat 13 II 2308] 

Trans 13. Jamali says that * Sinfee the bad which is being 
prepared, does not (actually) happen to have been prepared in 
my presence, everything that is being prepared cannot be said 
to have been (actually) prepared” (2308) 

[ Thus, according to Acftranga Sutra, Sudar£an& was the 
name of Bhagavan’s elder sister and Bhagavan’s daughter ( who 
was married to Jamali) had two names viz Anavadya and Priya- 
dar^ana. In other words, Sudar^ana was the name of Jamali’s 
mother and Anavadya and Priyadar^ana were the two names of 
his wife according to the second story. 

The first theory asserts, as mentioned before, that Jyestha, 
Sudar&ma and Anavadya are the three names of Jamali’s wife, 
who also happened to be Bhagavan’s daughter. 

The commentators of the Avafyaka Sutra viz ^riman Hari- 
bhadra Sariji, Malayagiriji, and Maladharin Hcmacandra Seri 
interpret the verso in the light of this theory and merely quote 
the second interpretation as the theory of others. But they do 
not discuss the validity of them. Bhagavati Sutra is completely 
silent on this point. Hence it is very difficult to arrive at a 
definite conclusion about the names of Jamali’s wife and mother. 

However, we think it better to take * Jyestha ’ as an adject¬ 
ive than take it as a proper noun and thus follow the view of 
Aoaranga Sutra. It is not improbable, if the author of Ava^yaka 
Shtra had confounded SudaHana with Friyadar&tna -Tr. ] 
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‘if fir’ tojh» wipq g fr fe in np- 
<sh««ww ftrmri «i n «rtfir, tes ftfhr vag«q%» 
nil n|^i;-n«mni> ^ftsnnfir ^sroft 

(n?pnn% nfea^, 3#%^, Iquft want 
jwm% smft& i ^ ftetofaitw *fa mwii 
d. c. 

Jamali:—It is clearly evident that the bed (of blankets eto.) 
which is being spread at present, has not aotuaily been spread. 
We can, therefore, easily remark that all objects that are being 
prepared or that are under # the process of preparation, cannot be 
said to have been actually prepared, but those that have been 
already prepared could alone be said to have been prepared, 

, The doctrine of Caliyamage ealitam, TJdiryamage udiritam 
etc.” explained in the Bhagavati Sutra 6 will therefore prove 
invalid. 13. (2308) 

There are other faults, also, in accepting “Kriyamfigam 
kritam ”— 

’ <Jf#f TOWTPIT nw ft &9|f ftwuWKj t I 
isrnftsftm nnsti n*r n ntviW«Mi 

14 Jasseha kajjamagam kayam ti tegeha v jamagassai 
Karaga kiriya pavanna taha ya bahudosapadivatti 2309. 

* 

TWW* $tfTT*tT?T I 

nsrnftinr nnsrr nnt n nfntnnftnftr: iu»ir^®ui 

14. Yasyeh kriyamagam kritamiti teneha vidyamanasya. 

Karagakriya prapanna tatha ca bahudosa pratipattih 14 (2309)] 

Trans. 14 (He who accepts) that which is being done (kri- 
yamana ) has already been done ( krita) (shall accept) the pro 1 - 
cess of accomplishment (in ease) of an object (which) already 
exists, and thus (will give rise to) numerous faults. 2309. 

6. Vide Bhagavati Slitra Anga V Khanda l ^ataka I 

Satra L 
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5* w? 5^*3 T*w, 

993 1399199 93! 991391! 11*911 W»H! 913191 9fft§31 I 
391 9 9ft 3*991919! If'it $9l9t 9ftlftl*3WTPn 131 
99?ftft IRWll 

D. C. Oae who accepts the principle of *kriyam&nam kritam* 
will accept Aaraija kriy& or the process of preparation in case 
of a vidyatn&na object as well. And this will involve a number 
ef difficulties 14 (2309) 

Because, 

srcrftif 9 9 am i ui 9391913ft ftft 9999 t 39 I 

31991 99 Pr 9»fcf «ft*9 fa* 9 9 «9*fl II^IR^?«|| 

15. Kayamiha na kajjamanam sabbhavao cirantana ghado vva | 
Ahava kayam pi kirai kirau niocam ya samatti 2310. 

[ftftfaf 9 ftwi«! 9f9l9lfil13W 93 f9 I 

3f99T ^iroPl ftK9ft Pf!99tPt79 9 9 9t9lftf! IRHIWt«H 

Kritamiha na kriyam&qam sadbhav&ccirantana ghata iva I 
Athava kritamapi kriyate kriyatam nityam na oa samaptih 

15. (2310)] 

Trans. 15. That which has (already) been prepared (krita) 
could not be said as being prepared (kriyamaqa) on account 
of its being existent like a ghata (which is) prepared since 
long. Or (if it is said that) What has already been prepared 
(krita) is also prepared f let it be prepared (for ever) and 
• there would be no end (of it) <2310. 

$31-^ ff ftraurf $3 9 99flft 5tft*t I 9 V W 1 9- f99T 
ftUHNR l ftft IS* ' foCSH I Zlftft 33RK I ft<rfo 3199913^99 
939ft ffc93 319*539*9^, 3ft ftW999«ft9 ftPWt, 13W- 
ft$NH I 9?t 9 9ft 9 38tlft|itft 9S$flwnft99lftRft IRfMl 

■to. 0. What is krita cannot be said as kriyam&na. For, an 
ol£eot which is krita■ is always vidyamsm like a ghatyt prep** 
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ed since long. In spite of that, an object which is already krita 
is also accomplished; it ought to he accomplished for ever and 
the process of accomplishment will never cease to operate 15 (2310). 

And, 

far ^ ^ i 

<ft$r n waff ffcfbmsrat 

16. Kiriyav&phaliaxn ti ya puvvamabhuyam ca disae hontam} 
Disai d|ho ya jao kiriya kalo ghadafriain 2311 || 

fac i al 

16. Kriyavaiphalyamiti ca purvamabhutaui dri^yate bhavat| 
Dri^yate dirghasca yatah kriy&kalo ghadaigam 16 (2311)] 

Trans. 16. If A riyam&na is taken as krita, the process 
(of accomplishment) will be useless. And that which did not 
exist before, will appear as comming into existence. Besides, 
on the other hand, the time of production of (the objects 
like) gha\a etc. will appear long. 2311. 

qa^j-wspHUtin^i straff, 

1 ^$33,, 3 fis*n ftrcfa- 

"Hi^i ^ mit ftrot gsr I 

ftw, iw sftnM 1 

*rewmi3 *m 3?qf%$r%, 1 Aw, aw- 

mft»3W » W SPtSWRT $t 331*53*13 I 333153^ 1 $3! ?t 

mu 33 f ^foRtim i a t cm 

D. O. If Kriyamaqa is taken as Art to, there would be no 
utility of processes like grinding of clay, the rotating of wheel 
etc, for the production of gha^a etc. Because, even at the tun? 
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when the process of production is going on, it is already taken 
for granted that gha\a has been produced. 

Secondly, the followers of the theory of ** Kriyam&qam 
kritam accept the Karya (which is a-vidyam&na) as existing 
as it thus gives rise to self contradiction. For, in such a case, a 
karya which was a-vidyamana before the time of production, 
appears as being produoed. And hence, the theory of Kriyamana 
kritam is not correct. 

Thirdly, those who believo in * Kriyamanam kritam ' believe 
that the Karya is produced at the very beginning of the pro¬ 
cess of production. But it is not correct to believe like that. 
Because, the period of production of the objects like gha^a etc. 
appears very long, 16. (2811) 

And, 

fin vws jrofr i 

;rff fisftqwa fr g’ET «ar iwrftR 

17. Naratpbhe cciya disai na sivadaddhae dlsai tadantb I 

To nalii kiriyakaib juttam kajjam tadantammi. 2312. 

[«nw*r 3* * fiwwgmf i 

sifir firawa fc 3^ ii?vsir??*ii 

17. Narambha eva dri^yate na ^ivadyaddhayam dri^yate tadanto I 

Tato nahi kriyakale yuktam karyam tadante. 17 (2312)] 

Trans. 17. An object like y/iata is not seen just in the 
beginning, nor is it seen at the time of (production of forms 
such as) ‘4ivaka* etc; (but) is seen only at the end of that. 
It is, therefore, not proper to accept the (existence of) K^r- 
ya during the period of its production, but only at the end 

(2312) 

v «ft qniroft i 
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* TORSI® TO fTO> TO flCTOWTO I TOa 3 Vw* 
TOrewra t gro *rfg, tMftf to drari^Rr sto^to to- 
TO5»fag • *ra TOB^Iw IK^t^ll 

D. C. An object like yh it a is not seen as existing just in 
the beginning of the process of its production nor does it appear 
at the time of production of its intermediate forms syich as 
sivaka-sthara kosa and kusula-prior to the final form of ghata. 
It is seen only at the end of that long period of time which 
it takes during its process of production. 


It is therefore, not proper to ace opt the existence of an 
object cither in the beginning of the process of its production 
or in the intermediate stages of probation. A Ksrya is existent 
only at the end of the dirghakala or the long period of 
production. 

This «is the end of the arguments of Jamali. 17 (2312). 

The old monks refute those arguments as follows:— 

*nr TOCTTOTTOt to"* * l 
TO * toft Pr fa nWKSUll 


18. Therana mayaui nakayamabhsvao kirae khapuppham va ? 
Aha va akayam pi kirai klrau to kharavisagam pi (2313) 


TOTO i ffwfi f faqft firorf w®! ikcir^^ii 

18. Sthaviraijam matam nakrutamabhavatah kriyate khapuspamiva i 
Athava *kritamapi kriyate 'kriyatam tatah kharavisanatnapi 

18 (2313)] 

Trans. 18. It is the belief of sthaviras that what is not 
be produced on account of its being non-existent like a 
khapuspa. Or, (if) an a-Krita. (unaccmplished) object is even 
made, let the horn of an ass, also, be made 2313. 

TONTl Pwlr 



:24: Jinabhalra Gael's [The first 

ffor smrft qr qtf qqnw#*$s-*i$«rqfttjmii ftr«r%, 

arera^m, aiw i ^tgw^ i 3 w r ffrafirawwft ftqft, fowf <rft 
^Rftqmft, aww i ftfriftfi ir^ii 

D. C. Sthaviras:—An a-dn7a larija. like that of a , 7 /tata is 
never done because it is a-r/dyamann like IhapuSpa. Still, how¬ 
ever if an a-r/dyaroana object is also produced, a non-existent 
object like kharuvi^ana should also be male on account of its 
having the common element of a-ZWtafra. 18 (2323) 

Beftiting the possibility of the fault of “nitya lcritatva 7 
advanced by Jamali, the sthaviras continue 

am? «K5ffT*rr qr I 

^ ^ ^rf fi TOtfstqrro fa ? iiWiq^vil 

19. Niccakiriyai dosa nanu tulla asai katthataraga va I 

Puvvainabhuyani ca na te disai kim kharavisanam pi ? 2314 

• 

[ fafqfaw r ftqfa i 553 arqrfa qreqror tt i 
^pptjr ^ st ?nr to qqrfaqroqfa ? ilftiatwi 

19. Nitya kriyadi dosa nanu tulya asati kastataraka va I 
Pcrvamabhctam ca na tava drusyate kim kharavisanamapi ? 

19 (2314)3 

Trans. 19. The faults of nitya-kriya, etc. are in fact, 

equally possible in (case of) a non-existent object also. 

Or say, they are more obstructive. And, (when) an object 

which is not produced at all, is seen by you, why should 

not the horn of an ass also be seen by you? (2314) 

* * 

2ftn—?<*. siwrawsfa«wft w rofe w g q nfr ftwft- 

5rt: hot:, w $aq% spit ^wq i ^qq^^iqq^ fl m t 1 ft 
faqi »sq* 1 %wnH*OTflw qr 1 faprft ft qqft qqkf^qwR- 
tftq 'fc’HEWl ^oiftqinq qqq qq, qqi “amnr |q, qt$ fl, 


7, Vide verse 2810. 
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top” rroft i«bw rp»» mmsmiQ, 

i *fft * $ $R»iTO5fm*np»w$ wl 1 an% aft 

ftftWH »BTO V*ftWWfo 3TTOR f% H t&fil, 8HWlftj l1 l(( t I 

m mftim aft asIsftaShrc?, HWtvii 

D. C. Sthaviras: —Possibility of the faults such as tiitya, 
kriyatra. (Continuous process of doing) AWya-apansama/;lti (Im¬ 
perfection of the process of production) and kriyU-L'RiphalySLm 
(Futility of the process of production), shown by you 8 are 
not only equally possible, but all the more possible if you believe 
in the production of a non-existent object. In case of an existent 
object, it is possible that the Anya or process of production may 
decrease comparatively owing to its taking another form. For 
example- when we say " Do the sky (i. e. keep the space), 
u Do the legs ” “ Do the back ” cte. the Anya seems to slow 
down owing to its taking another form. This does not happen 
in case of.an a-ndyaroa«a object owing to its being non-existent 
like a Mara-u saga. 

Moreover, if an a-ndyamana Aarya is produced during the 
condition of Karorga etc. in the beginning, then, instead of ghu^a 
why should kharavisaga be not seen as being produced from the 
lump of earth 1 For, the quality of being non-existent is common 
with the khara-viskna also. But this does not happen in reality. 
Your theory is not valid. (2314). 

In reply to the argument that the period of production of 
the objects like gha\a etc. is long 9 , the sthaviras explain that:- 

3T* <fanr ft r i iRoircwii • 

20. Paisamayauppannagam paropparaviiakkhaga subahugam i 

Diho kiriyakalo jai disai kim ttha kumbhassa ? 2315. 

8. Vide verse 2310. 9* Vide verse 2311. 
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20. Pratisamayotpannanam parasparavilaksaganaiu subahtlaaml 
Dtrghah kriyakalo yadi dri^yate kimatra kumbhasya ? 

(2315)]. 

Trans. 20. If the-period of the process of production of 
the numerous ( llryas ) that possess mutually distinct chara¬ 
cteristics (and) that are (being) produced at every moment, 
appears to be long, how is ghata affected (by that)? 2315. 

sml, aft imm 

aim ftammran ? I 

aafsft aaftaaafitamm # aaifimm: I sr4 atgrE m i awa 

m4imrcm5%, a, mam otto- 

i ai^g aamaaa ala a 

tfl «tsm fM^aftaiaam 

D. C. Sthaviras:—If the period of production of the numer¬ 
ous IZaryas such as iivaka, sthasa, koia and kuiula 1 0 etc. that 
are being prepared from time to time, is to be long, how is the 
period of production of ghata taken as long? According to you, 
the period of processes such as that of collecting earth, poun¬ 
ding it, and forming a lump etc. is the same. But it is not so. 
For, the production of ghata starts only at the last moment. 
It is, therefore, not proper to believe that the kriya-kala of yAata 
is dlrgha or long. 

Jamali:—Why is glm ta not seen at the production of other 
‘Karyaa, which are produced just prior to that? (2315) 

The answer is 

art wj smt ’rstt^ i 

ftramaft * jrtt faf forq ^ aregm [ 

10. Various forms of earth before the actual form of gha^a 
is produced. 
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21. Annarambhe annam kiha dlsau jaha ghado padarambhe l 
Sivakadao na kumbho kiha disae so tadaddhae ? (2316) 

tywf w i 

fomwfft sr $sr*rs ssjsrft h ? ifttiR^n 

21. Auyarambhe’nyat katham drifyatam yatha ghatah 
patarambhe i 

Sivakadayo na kuuibhah katham drisyatc sa tadaddhayam ? 

21 (2316)] 

Trans. 21. Jusl as yAata (is not seen) in the beginning 
of (the production of) pata how could a different Karya be 
found at the time of the'production of a (totally) different 
Karya? Sivaka etc. are not yAa^a. Hence how could yAata be 
found at (the time of) their production? 2316. 

si ft »rcrc*ft 5R! 13tg: ^ 

f¥ I ftwsMtsfa 1 ffcg ^ratswi $»} 5(^t- 

? 13R “ sj 

$ft IR*Nll 

D. C. Just as a Karya like yAa^a is not seen at the time 
of the production of a Karya like pata, so also, a Karya like 
ghat^a etc. is not seen at the time of production of the Karyas 
like 3ivaka, etc. which are totally different from them 21 (2316). 

With regard to Jamali’s contention that a Karya is seen 
only at the end of the long range of “ Kriya-Kala 11 ”, the 
sthaviras’ explanation is this— 

sift fire sm^t sfj rifnr ftra ? i 

22 . Ante coiya araddho jai dlsai tammi ceva ko doso % \ 
Akayam va sampai gae kaha kirau kaha vaessammi 2317. 

[«Rf qsincs^t t^ift nftqftsr itas ? i 
ajfw *r *rafft *ift fftpmf wi ^rfft 1 iRRiRWt 


U. Tide t 2312. 



:28: rfinabhadra Gragi’s [The first 

22. Anta evarabdho yadi drisyate tasminneva ko dosalj? 

Akritam va samprati gate katham kriyatam katUam vais- 
yati? 22 (2317)] 

Trans. 22. H n karya started at the end, appears at that 
time only what objection (is there) ? .( For ) otherwise ( va ) 
how could (that which) is not produced at the present time, 
(possibly have been produced in the past or in future? 2317 

3Rt ** foaiaft ***** aft aft 

*faftsi4t i ap>^-a* a ft faftare^ “**nft I 
fTO- *WT Wh? I lilt fi**RtSRt|pit h WtWr 
W Wffisfflrn trsqxd-ijvfpm ^ T3WHPI «tt*T UlH 

faaam ? i-a *prfaft<a4: I aaift-atfta-afaaffaaiquft *it4- 
•«wft,faa*T3W4artfl*ft, **ft*mg i 3Rti **i faa*<> *4 
“’WHt'nfWn faaatfar saftft i aft a faaaroaft a $av> 
•i aft **> **^ ? i faaifta* ?fo ^ i aasg^, asrff 
faawx a**at^ i astafasfii ’a 4Hafcaaift*aai | >naT faa**aig 
snaft aaaftaftn ri^, faararatftftvg i aa aaftaaas faaaia- 
$*», a ^rawg fa«ra:, a a fi ls aami fr «i4aftr, ?taa: a^a- 
®a fea% a g lafacafaa# i a*4«ft* 3re*atsfa ft: aaas <r 4 
fesaai faafc aa *ro*4ftwft aaft {4 aftfaaar, aft a>a«fc*a* 
aw^awwa w4a.?i aftafft^^aPpnat aasftt *%*aga- 
anat i fa*, '“faatw* «i4 aaft, a g faaiascft'’ *1% aam 
jKgawafortftatgj ftftft aftaifta aaft I aa* ^ rcaamwn - 
ftfit 5*a*iftf$N5 i aw fa a i a ^ fta *a4gaama ^ *g aa*a ^ 
aftaififawfatai affsft sR^a-fa’afaata-asRtaa- 
naaiftfaaiy a! i aat a «4«a g®jRwft aas-^aaiftfaaiggta^, 
ayafrnft gfagsftfti ia %^i awig, faawsraw «i%,a 
gaw g y a # m**«M 

i>. -C. There 4s no -harm if a gha\a which is being produ¬ 
ced at the final moment, is believed to have appeared only at 
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that time. Here if it is believed that a Karya is not produced 
during the process of its production at the present time, it could 
neither have been produced at any time in the past nor at any 
time in future. For, the kriya-kala of the past or future is either 
perished* or unproduced as the case may be. It is therefore, 
a-vidyamkna like the horn of an ass. This shows that what is 
being done (Kriyamaga) has alone been done ( krita ). For if 
Kriyamana is not knte, where is it done ? 

Again, it is not proper to assert that Karya is produced 
after the Kriya is over. In spite qf the absence of Kriya, if the 
production of a Karya is accepted, the Karya should have as 
well been produced before the beginning of Kriya, since there is 
Kriyabhava at that time also. 

. The present tense is known as Knyamaga-KaZa anil the 
period following it, is Krita-Kala or say Karya-Ka/a. If you 
say here .that a Karya which was undone (till now ) has been 
done but that which has already been done is not done, wc ask 
you this question :- Is the Karya produced with or without the 
help o‘f kriya % If it is produced with the help of kriya, *how 
could Kriya and Karya take place at different times 1 By 
putting a out into the Khdira. tree , a paZasa tree is never cut off. 

It is also not true to say that Karya takes place after the 
Kriya is over, and is not actually produced in presence of Kriya. 
For, by saying so, Kriya will prove to be an obstruction rather 
than an instrument in the accomplishment of Karya and this 
will give rise to a number of self-contradictions. 

Lastly, if it is held that "Karya is produced without the 
help of Kriya, the trouble undergone by a potter desirous of 
gha^a, by way of bringing earth, pounding it, moulding it into 
a lump, plaoing the lump on the wheel and moving the wheel 
in a circle, would entirely turn futile. Following your ideology, 
one can shy that those desirous of Final Emancipation, should 
net perform penances or observe self-control etc 19 . 


12, The sentences of V&da suoh as vtfirctir 
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Because, according to you, the attainment of Moksa should 
follow without any Kriya. But it does not happen so. So, Karya 
comes into being during the process of production, and not after 
the .process is over. 

Jamali:—Right from the time of collecting earth to the 
time of its transformation into the form of ghata, the whole 
period is the time of production of ghata. The kriya-kala of 
ghata is therefore dirgha, according to me. It is not correct to 
say that a Karya is produced just from the time when the 
process of production has been started. 

The sthaviras reply as follows if- 

ftr i 

» 

23. Paisamaya kajja kodl niravekkho ghadagayaliilaso si i 

Pai samaya kajja kalam thulamal l ghadammi lacsi 2318. 

ir^hwcii 

23. Prati samaya karya koti nirapekso gha^a gatabhilaso' si | 

Prati samaya karya kalam sthtilamate S gha^e lagayasi 

23 (2318)]. 

Trans. 23. Ignoring the numerous K^ryas (which are 
being) produced from time to time, you have been desirous 
of gha^a. (And hence) O dull-witted (Jamali) 1 You are con¬ 
fusing the period (of production) of the K^yas (produced) 
'from time to time with (that of) gha^a 2318. 

h m i arfq ?nv4 * 

i i win TOraifireritefa, 

» WROTI l “TC ^ at* SWlORSTO, 3RTJ 

vm T^nj^n and ynn <ms 
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! »Riwmi4<w&w>fa <Kre 

*dnft ^ qg te rft H ng;>’ fffrpparreqfo 

r*nb, 3rat ftwngwtsif ^rf^srpr:, «RRtrafas <?* 

q pwftqpagBR m%: 1 3^-513 jrfircm j<wiri - 

^ 3 wrc #sr^, n>*^nsTO% wftfa- 

Wft sfcRt 1 tr*r, ^j 3 i% i ^w> i fc < srci fa, *nfa 3 
mtwnn*ftft sjftrcspTrfa gift =^rc*it ^ wmRfas ijiRtft, 
<r gfi ra iprerckt i ro psi” wafa%tefg rat fRt? 3 ?ra^ ai^aft 
TraroreRtfc # ai;a ufiraipr ^ ir??<:ii 
d. c. 

Sthaviras.—A series of different K&ryas are produced from 
time to time during the process of production. But, you being 
desirous of ghata alone, do not look to these Karyas and give 
importance to ghata only. All the while during the process of 
production, you think that “ ghata will be produced here.” 

Since, O dull-witted Jamali, you do not apprehend the time 
during which the intermediate forms of ghata are prepared, you 
arc confusing the full lengh of time (during which different 
Kan/as are produced) with the period of production of ghata 
and therefore, you assert that “ This whole period of time is 
the period of production of ghata alone.” But your assertion 
is totally false, as the period of production of ghata is 
only a part of the whole period of the process of production. 
Jamali :—The whole series of Karyas produced from time to time 

is not seen but the Karyas like &Va/a and sthasa alone are seen. 

• 

Sthaviras:— Karyas like iivaka etc. are stkda but those 
that are produced from time to time are seksma which could not 
be apprehended by a sthulamati (dull-witted) like you. The 
cognizanoe of ananta Siddha Kevali ( who has attained Absolute 
Perception) alone can recognize these snksma Karyas. 

It should also be noted that the various Jn&nas that app¬ 
rehend these Kary«6 are themselves produced at various times 
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and therefore they are also Ka fryax. Hence, the theory that a 
series of Karyas is produced from time to tuna, is valid and 
proper. 23 (2318). 

Jamali says:— 

w* fe>r at h «w 1 1 

srmrri fir tot H ?rfitr ft to iwjii wui 

24. Ko carama&amayaniyamo padliauie ceiya to na kirae 
kajjam ? 1 

Nskaranam ti kajjam tarn cevarn tammi se samaye 2319. 

[roTOm«nrfir*m: inm <?* ?rfft ^ fartfit wr*f»*? I 
^iwrrofirfir ?r^r irem^u 

24. Kascaramasamayaniyamah pratliama eva tato na kriyate 
Karyam ? 

Xakaranamiti karyain tadeva tasminstasya samaye 24 (2319)] 


Trans. 24. If “the K r tya K^ a *s not taken as long” 
what is the utility of the rule of the final instant? (In that 
case) why is Ka*7 a not done in the first instant (only)? 
(The answer is)Since K* r y a (cannot exist) without K^raga, 
that (i. e. the final moment) itself is its (ghatasya) Karana 
at that time. ” 2319. 

rnqfafi ^r, aft #sq fa TOffai&g,- 

•r tot fim i <ra naftmnrnng <% wraro <pr 

sr ffaft ?~3ifo g firo faft w «t I araHroc-wifa 

sr toRt, totoi to ^r ‘ft’ tot qror totoR® * toto- 

mi to wftroft ? 1ft qa$--TO*r 
TO!, arro^wjftfTORt *3 tow wN 

q$< q«W fft gw «3 -wwwftTO tft IKWII 

d. o. 

JamaliIf you do not believe that the KWya-Kaia of ghe^a 
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is dfrgha, why, should you make the rule that ghatyt is produ- 
oed only at the last moment and not at the first? <M 

Sthaviras:—Ka rya cannot exist without Karana. Wherever 
there is no karana there is no karya also. The karana in ease 
of karya? like ghata, etc. is always found in the final instant and 
not in the first one. The kfirya, therefore, does not come into 
being in the first moment. The proposition that the production 
of kfirya takes place at the end is justified in this way. 24 (2319) 

Summarising the arguments, 

$rai*n*rr sqrtrffcfH gm % |RHIR^°II 

25. Teneha kajjamfinam niyamena kayam kayam tu bhaya- 
nijjam. 1 

• Kimcidiha kajjamanam uvarayakiriyam ca hujja hi T2320) 

ffTf?rg 1 

fofeftir irmr^Roii 

25. Teneha kriyamagam. niyamena kritam kritam tu bhajaniyam 1 

Kimcidiha kriyamanamuparatakriyam ca bhavet 25 (2320)] 

Trans. 25. That is why Kriyaroaga is (said to be ) kr*Va 
as a rule; while kriVa is alternately (so). Here some of it 
may be (described) as being done, while some would have 
the process stopped. 2320. 

-ftifarfa is IfrWrereR tft 

IRVWI 

D. C. On account of the reasons stated above, the Karya 
which is being done at present, should certainly be called as 
krita. But that which has already been done, should be taken 
so only alternately. For, in that case, some of the work which 
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is done, could be said to hare been done at the time of its 
process of being done, while the rest of the work as in the 
ease of ghata which is taken down from the cakra etc. could 
not be taken as Kriyamaga on acoount of its process of produ¬ 
ction being already ceased. 25 (2320). 

Now, applying all the views of Sthaviras to the case of 
bed, Jamali argues:— 

• ^ 

91 9IW 5HHW 9R 9IW 93T1TO!** I 

ft bw nwmffwgNw fVft ft* iiwiiWtH 

26. Jam jattha nabhodese atthuvvai jattha jattha samayammi 1 
Tam tattha tatthamtthuyamatthuyvantam pi tarn ceva (2321) 

26. Yad yatra nabhode£a asttryate yatra yatra samayer 

Tat tatra tatrastlrgamastlryamagamapi tadeva 26 (2321) ] 

Trans. 26. That which is spread in whatever space at 
whatever time, is ( said to have been ) spread and is also 
(said to be under the process of) being spread at that time 
and in that space. 2321. 

a n V ft friwtfoww q? q ra«w i «nr q» 

swws qw ft flwft $w” *«nft n*Nte- 

<rq* sqfttaift *«nflsfoRMqwi 3 W» i pwwifW r wRtMi^ i 
irfspiwwft www. i “ftrararoww” wftwn 

site” yq i ftqyft sTiifa i waft* * ftsqipi 

v*ift Wurw q* i ftwt ft iwfHwrownft **i 
^ *rw, ftw qflrw <rowwhw^ ( 

W*n*tw*w ^ wwftw ftroft,wfanHta 



Nibnavavada 


VSdaJ 


:8& 


«pw 'crfw^nwf^ i frita mft i 

regm stem’&sft iniRppn^ qjisft q w ft guK*^ ; 

W«w *fira*pnrrc#fc%, Shf ^ *ra #sw: ««[%■ 
at* ^ ft«wra ffir «^4 mw iroR«it* instil 

D. C. When a particular bed is spread on a particular 
place at a particular time, it is said to have been spread at that 
time and place to a particular extent, and is also said to be 
under the process of being' spread. That is to say, while some 
part of the bed has already been spread, another part is being 
spread. So, it is pointless to say that the whole bed has been 
spread. And, the theory of “ Kriyaoiagam kritam ” preached by 
<§ramana Bhagavan Mahavlra seems wrong to me. 

Sthaviras:—O Jamali! You have not been able to grasp the 
real purport, of the Bhagavan's doctrines and that is why it 
seems wrong to you. The words of Bhagavan are 
mrvB.nayttmaka 13 and hence it is possible to believe from the 
point of view of m/amAara 14 that kriyamaga is not krita. But 
according to niicaya nay a , 15 sfltras like “ ealamage calite ” are 
preached and from this point of view, axioms like kriyamanam 
kritam” and u samstiry am again samstirnam ” are justified. 

It should be carefully noted that the production of ghata 
does not start from the very first moment, but since Kriy&-kftla 
( period of production) and nis^ha-k&la ( period of completion ) 
are the same, different karyas are produced at different times 
and each one of them is completed at the same time 
when it has started being produced. Otherwise,the faults 
mentioned before, would certainly arise. Taking the case of 
bed, we can say that the bed itself is not being spread 
in the beginning, but its different parts are spread one after the 
other. Each one of those parts is being spread at one moment 
as has also been spread at the same moment according to our 
theory “ Kriyamagam. kritam. ” The bed, as a whole, is said to 

18. Containing all the points of view. 14. Practical poiut 
of view. 18, Definite view-point. 
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thpYe been spread only at the final moment! for, then and then 
£>nly, the work of spreading is completely finished. So, it is 
perfectly true to assert that “ What is being spread is already 
spread.” 26 (2321) 

Moreover, 

wwrftr w® 3rf, f% m® ? WH 

27. Bahuratthattarana vibhinnadesakiriyaikajjakodinam i 

Maijijasi diham kalam jai, samtharassa kim tassa ? (2322) 

* 

w® ft ? IKvsIi^VUl 

27. Bahuvastrastaraija vibhinna de^a kriyadi karyakotiuam | 
Manyase dirgham kalam yadi, saipstarasya kim tasya? 

27. (2322) ] 

Trans. 27. If you think that the period ( of production ) 
of the series of Katyas such as that of spreading many cloth- 
coverings at various places etc. is long, how is the bed 
(as a whole) concerned by that? 2223. 

i m m: firo® ftf®- 

<r®r m: 

{Jfft i anfi^®!®n w F> ®Tt^qm t ‘I 
mq sf Nftfa ircwil 

d. o. 

Bthaviras:—If you take the period of production of the 
Karyas such as that of spreading a number of blankets, doth- 
ooverings eto. to be long, it does not follow at all that the 
period of production of the bed, as a whole, should also be long* 
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Jamaii:—According to you, various l ary as take place in 
the beginning, while the actual bed is begun being spread only 
at the last moment and it is finished also at that moment 
according it you. Now, if the Jarya-Z&Ja and nUtha-kala are 
the same, what makes me apprehend the l riya-4-a/a of the bed 
as dirgha? 27 (2332). 

Sthaviras reply— 

1 

wrrrfire rsrqfa l ii^ir^ii 

28. Pai samaya kajja kodi viinuho saiptharayahihikayakajjo I 
Pai samaya kajja kalam kathani samtharammi laesi?(23l3) 

[ ^N<rrcaRrfirf!?rRT$: I 

gfirerrew fare ? ire«iR^u 

28. Prati samaya karya koti vimukhah samstarak&dhikrita 

karyah | 

Pratisamaya karyakalam katham sa^starake lagayasi t 

(2323) J 

Trans. 28. Being mainly careful of (the preparation of) 
bed and indifferent to (the production of) numerous K^aryas 
(that are produced) from time to time, why do you confuse 
the period (of production ) of the Karyas produced from 
time to time, with that of the bed? 2323. 

2ter-^<: «rar*ri, wti rrcsrr *r4 wttft rfere- 

# wire: ir^ii 

What happened when Jamaii was thus addressed with argu¬ 
ments ? 

gar g wrewi arg’rert * snf I 

^rtrenr awnrotr fir? %r 
fime re r fir rrwro fiw wwin 

t §*re ntx fir sr» fir ar rrwrf i 

^5 »«tr*rM tot fir wsrt a ftrrpil lUtwWii 
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* 

*r i$Rin <4 wusuMw f w i 
*t% mr^nsft ^hrrrfl *#3Ni ?r xtzi f ii^ir^toi 

29. So Ujjusuyanayamayam amuijanto na padivajjae jahe t 
Tahe samara kei uvasampaijija Jiijam oeya (23-24) 

30. Piyadamsana vi paiijo’rjuragao- tammayam ciya pavagga I 
Dhankovahiyagaijidaddhavatthadesa tayam bharai (2325) 

31. Savaya samghadi me turnae daddha Iti so vi ya tamftha r 
Naiju tuj jha dajjhamaijam daddham ti mao na siddhauto (2326) 

32. Daddham na dajjhamaijam jai vigae’ ijagae ya ka sanka| 
Kale tayabhavao samghadi kaxnmi te daddha? (2327) 



*r srfrrTarfr i 

jptot i 

ww I ^Niril ft wn <roi Tftsfft ^ nwif I 

s>3 tout# trMi wft h ift?iR*TO» 

V# ? TOW# TW WlftwTMlft W «KI TIXI I 
wtr T T TOWq , tNt* TTTI ? imiR*Reit 


29. Sa Rijusutranayamatamajanan na pratipadyate yavat \ 

Tavat 4ramagah ke’pyupasampanna Jinameva (2324) 

30. Priyadar&mapi patyuranuragatastamnateva prapanna | 
Dhahkopahit&gni dagdha vastra de$a tam bhaijati (2325) 

31. &avaka I samghatl me tyaya dagdheti so'pi oa tamftha I 

, Naim tava dahyamanam dagdkamiti mato na siddhantah (2326) 

82. Dagdham na dahyamanam yadi yigate* nagate ya ka tanks l 
Kale tadabhavat samghatl kasminste dagdha ? (2327) ] 


Trans. 20-30-31-32. Being ignorant of the Rijusotra 18 
point of view, when he does not accept (the principle of 

Top— m ■. -i* ■ — > . . . - . . . . . WTO .. . . . . 

16. According to the Naya theories of the Jainas, there are 
seven points of view for the comprehension of an object* JUjupfr 
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kriyamaoam kritom) several of the monks retarded to the 
Ttrthankara. 

Priyadarfona 11 along with others follows his doctrine on 
Account of her love for him. 

Wheh she gets a border of her garment burnt by ( a spark 
of) fire thrown by Dhanka, she says '*0 hrivaka! you have 
burnt my garment . 99 He replies 49 You do not believe in (the 
principle of) daAyamana dagdh a. 

Thus, when a burning (object) is not (said to hate ) burnt, 
how could you suspect that your garment is burnt in past or 
future on account of its beirjg absent (then) ? (2324-2327). 

—^‘*,-$'>-3?-'^ tiro troqfc 

i “fo ifrrnt ft fa” “g*&r” ?ft 

tra Naya is one of them. The seven nayas could be briefly ex*- 
plained as follows :— 

(1) Naigama Naya-enables the combined comprehension of 
samanya and ri&sa. 

(2) Sangraha Naya offers only a samanya or general outlook. 

(3) Vyavahara Naya gives only a visesa or practical point of view. 

(4) Bijusfttra Naya means a direct or straight-forward outlook 
of an object in its present condition. From this view-point, 
an object is directly perceived in its present condition. 

(5) £abda Naya recognizes an object only on etymological strength. 

(6) Samabhiradha Naya explains numerous interpretations of 
the same word by virtue of different paryayas. 

(7) Evambhtita Naya explains the meaning of a word by means * 
of vyutpatti or derivation. 

It should be noted that the first four nayas are padar/Aa* 
yr&Ai, while the remaining are &abd&rtha.grlkhi. 

17. According to Bhasyakftra, Priyad arcana, Jyes^ha, Su* 
darfona and Anavadyaftgi are the different names of Jamali’s wife. 

( For more details Vide Foot Note 4.) 
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TOT m* foil*, WfotPtt *?$»$.* I TO^, ftfot- 

mrft tot sira sro*. i <rar * gs$ amr* n 

foram* ^i” 1 M ^itaf^rarfii ’’-rarwimM’f s$rararen 

3TnTTW^»I^NT &$forfolt $sfirfor TO* mifojt totsit 
^ti^iftTOW^JT *reft i si Tmfiri $sfo gf fora&rnrr?-^- 
froiftmpinniraT 3$ wnfc-sis ^ *ira$ m g fa qrafr mfei% 
<w h to$$ Twf*TOT>, mit fora 3 «r%, 3ram% m nrfo«i$ 
TOfararand w ?jft msrarcfom, trwh^ wfaqrat foreigra?!- 
tfcr mfoismrarfo*i«ii 13i?fi mfaraissftmssiflWRKgti mra5$s»gfo- 
^njrai^ 3>faram% I ^ <ra am A am ^$^^rai^? 
ira^vircwai 

D. C. Rijusutra Naya is characterised by ni&aya naya and 
it helps us to comprehend an object clearly as it happens to be 
at present. 

Priyadar&nfi is also the name of Jamali’s wife in addition 
to Sudar^ana which has already been referred to above. 

In reply to her querry, as to why Dhanka burnt her gar¬ 
ment, Dhanka asserts that ,l dahyamana is not dagdha ” according 
to the Bahurata school of thought. 

So, according to your theory, your garment which is daAya- 
wiana or burning at present, could not be said to have been burnt. 
Nor should you take it to have been burnt in past or ftiture. 
For, in the past as well as in future, the process of burning 
would be absent. Then, at what time did I bum your garment, 
0 respectable lady 1 (2324-2327). 

®nrm * *** l 

*** at* mi iSk * 

33. Ahava na cjajjhamanam daddham dahakiriyasamattle | 

Kiriya’bhave daddham jai daddham klm na telukkam ? (2328) 
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C amr «r sswM ^ (WfWfift it 

f^CTfSiffA *rf«c *** fifc «T 

33. Athava na dahyam&nam dagdham dahakriy&samaptau | 
Kriya’bhave dagdham yadi dagdham kim na trailokyain. ’ 

(2328)] 

Trans. 33. Or, (if you say that) a burning object is 
is burnt at the end of the process of burning. If it is burnt 
in absence of the process \of burning), why is the Universe 
not burnt? 2328. 

3r«&* ^-siraw si ffca suftNRrarat 
1 OTfiprrs^ »wfir i ^ 

sf| f% st“^«i^” p«r?rtft 

3 *^, w ^feitssTnw’T aswsnf^flrii^cii 

D. C. If you argue that "aii object which is befftg burnt, is 
not burnt now, but it is butfht dhly when the pM&et& of burning 
has ceased, that is not proper. For, if it burns in absence of c&ha- 
Kriya, why should not the whole Universe be taken as burnt on 
account of the absence of dalia-krfyS eoAtt&oA therein ? 33 (2323) 

^ Tfa f frw igrraTN>'»T I 

garw »®ir*!r>T * §3*r hr tUVJR^u 


3 A. Ujjusuyanayaniayao Vira-ji^indnvaya^avalambigam { 

Jujjcjja dajjhamagam daddham vottum na tqjjha tti. (2329) 

^er'Rf^r w# w-nbrf?r 

34*. Bi)ftebt^ytfMMd Vtafc*$aiwidrawwwAftda^ t 

YSjyMe dahy fitmfca&m dagdham vaktusn na t&verti. (2320) ] 

Trans. 34. The followers of ttte ®reat Tirtbankara &a- 
ma?a Bhagavan MaHavira, are fit to say, that dakyamana is 
dagdha from tlfe bt iHto Of Hftjuiflrtta ffeft yw 

cannot 'Wi Wfth 
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Aw— g ti ra raS hr wn 

Because, 

*wr w*rr aft fateqf&nr/far TSf r wuH T i 
n *ffa Crfrirm **£ fir *fa n?fa h?hiir^«h • 

35. Samae samae jojo jojo deso'ganibh&vamei dajjhamaijassa | 
Tam tammi dajjhamaijam daddham pi tameva tattheva (2330) 

[^ri^ *ft ^ i 

ngt. sitor 'premfo afar nfa iiy^R^H 

35. Samaye samaye yo yo deio'guibhavameti dahyamanasya | 
Tat tasmin dahyamanam dagdhamapi tadeva tatraiva (2330) ] 

Trans. $5. According to Rijusutra naya, whatever part 
of the burning (object) is being burnt at whatever time. Is 
said to have been burnt. Hence that which is burnt in it, is 
said to have been burnt there and at that moment only. 2330. 

wg ^pih Wr 3*n 

wg afafa i sironfa i 

fart* Jt “ jpw ” r# ?ig faifafasft fatf 3*$- 
I'Wlftft wawftftt IR^ # H 

D. C. Fropa the point of view of the Rijustitra system, an 
object is comprehended only in its present condition. So, when 
a particular part, say, thread of the garment is burning at a 
particular time, it is said to have burnt actually. Dahym&na .is 
said as dagdha in this sense. When only a part of yoijr garment 
is burnt, you say that your garment is burnt, and thus you 
take the part of the garment as the ( whole) garment itself. 

We can therefore,'say that— 

ffafar tag n w sw gfa 5 g** vrrftar 1 
fifcfaffa ttwroj v janrffc irtvMWi 
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36. Niyamena dajjhamagam daddham daddham tu hoi bhaya- 
i?jjjam | 

Kimcidiha dajjharaanamuvarayadaham oa hujja hi (2331) 

[ ecwrcrrw *** § ^arffr i 

36. Niyamena dahyamanam dagdham dagdharu tu bhavati 
bhajanlyam i 

Kimcidiha dahyamanamuparatadaham ca bhavet (2331)] 

Trans. 36. As a rule, dahyam&na is dagdha . But a dagdha 
is said to have been burnt (only) alternately. ( Because ) 
here, some (part) is (actually) burning while some is 
(actually) void of (the process of) burning. 2331. 

This has already been explained before 18 . 

Thus explained by Dhanka- 

r^OTiTt ^wtf^nrart! fttrircnrnret I 
swifts? *niT 

37. Icchamo sauibohanamajjjo t Piyadaipsanadao Dhankaiu i 
Vottum Jamalimekkam mottcija gay& Jinasagasam 2332. 

3Tf«n ssmtfoe* nm ftnwwsn!; iUwir^ii 

37. Icchamah sambodhauamary a 1 PriyadaHanadayo Dhankam l 

Uktva Jamalimekam muktvft gata Jina-saka£am (2332) ] 

# • 

Trans. 37. Priyadarfona and others said (apologetically) 

“ O Revered Sir, we follow your advice" and leaving Jamali 

alone, (they) went to the Tirthankara. 2332. 

End of the Discussion with the First Nihnava. 


18. Vide verse 2320. 
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Discussion wjth the Second Nihnava. 

ttot gwi i ftwi r srrrrer i 
q ft ivsflsMfagl 3*r*rg^ ^5 ^wht 

twPi% gmfire? ttarret n i 

arwgffipn sroft ftrwfcrf* ti^iR^yu 

38. Solasavaafini taya Jinena uppadiyassa nanassa I 

% 

JIvapaesiyadi^thi to UBajbhepurb samuppaijna (2383) 

39. Rayagihe Guijasilae Vasu oaudasapuvvi Tssagutte ya | 
Aiualakappa nayari Mittasiri k,ura-piudai (2334) 

[?nr fww i 

qtkg ffiw rgfe r w a gww 

*w i ww>g^ f wft f*rsc%ft: 

,38. Soda^avarsftni tada Jinenotpaditasya jn&nasya i 

Jlvaprade^ikadrististata Risabhapure stun ut pan na (2333) 

39. Rajagrihe Guijaiilako Vaauso^iturda£apor vI Tisyagupjafoa l 
Amalakalpa nagari Mitra^rih kora-si kthadina (2334)] 

Trans. 38-39, When sixteen years (had passed) since- 
the Tirthankara had attained the Absolute Perception, the 
theory of Jivapradelikas came info e.Kta£$n$e <in Rigabhapura, 



EfNt 



Ttmw»Qt* <|t» IWpy of) <MurdubM»r?i y«w of Mm Sum- 
tftetal Afltty# hi (fbe tty r of) JftMagrUw (was oowta$4 ) by' 
An (he sWy <jf AffiptaMp* by (ottering Jijtpi lump* 
0< WW ri«* <#• (#31-2334). 


$fg- 

fWi)MW8H*fR t WWWRdi IW # WHS- 

Tfe:*gp<rftl i iRpn ? t .(tTO-a®i^ aul gn%3% «# 
*g*Ria 5»Rib5: siroim:, ^ ftapt nm &«ri i 
« ^ a* hlWw i sw s *tiwira*3wft«TRt (nppnqgT fitftsflr- 

*n#r ft-ft wnte' i ifr JtfeltfW 

-W»n 


* D. C. Sixteen years had passed sinqe the Tirthankara 
(^ramana Bhagavan Mahavira) had attained Kevala Jftana. 

1. Like his predecessors, &amaga Bhagavan Mahavira also 
had got his preachings composed in books. His Gragadharas or 
principal pupils arranged his preaohixigs in twelve Angas. Of 
these twelve Angas, the twelfth Anga waa divided into fourteen 
Porvas. Both the sects of the Jainas-the Svetpmbpras as well as 
Digaiubaras-accept these Purvas as the oldest Sacred Works of 
the Jaina Canon. 

The tradition of the Svotambaras about these Purvas is 
this:—The fourteen Purvas had been incorpntated in the Twelfth 
.Anga (the Lristivada) which was lost before 10Q0 A. V. But 
a detailed Table of its contents and consequently of the Parvas 
has survived in the Fourth Anga-the Samavayanga and in tlio* 
Nandi Sfttra. (Vide Weber. Indi§ch Studien XVI p. 341). 

We are further told by the tradition that Sthavira Arya 
Jamba Swam I was the last Kevali and Sthavira Sthulabhadraji 
was the last iruta-kevali who knew all the twelve Angas along 
with the fourteen Paries with (their meaning^ and explanations 
of intrie&te nplygets in jpflmqry. 
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There was a preceptor named Vasustri in the Guna&laka caitya 
of Rajagriha. He was well-versed in all the fourteen Pcrvas. He 
had a pupil named Tisyagupta. During the course of his study 
of the Purvas, Tisyagupta was once overcome by vanity, as 
a result of which, he left the caitya and came to the city, of Arne 
lakalpft. There, he was convinced (of the validity of the Aoarya’s- 
view ) by a ^ravaka named Mitra^rl who' offered him lumps of 
boiled rice etc. 38-39 (2333-2334)* 


The whole story is told rn details a» follows:— 

*«m*nwi<nnr>i«r iiv°u^y*n 

40. Ayappavayapuvvam ahijjamasjassa Tisaguttassa i 

Nayamayamayaijamaijassa dit^himoho samuppantjo (2335) 

40. Atmapravadaparvamadhiyanasya Tisyaguptasya I 

Nayamatamajanato dristimohah samutpannah (2335)} 

Trans. 40. While studying a Parva named Atma-pravada 
(Ayappavaya ) r Tisyagupta not knowing the ( real purport of) 
a particular school of thought, was disillusioned. 2335. 

2. Atma-pravada (Ayappavaya) is (me of fourteen Parvas 
incorporated in the Purvagata section of Dristivada. 

Parikrama, Satra, Anuyoga, Parvagata and Calika are the* 

five sections of Dristivada. 

• 4 

Parvagata forms the most important part of Dristivada, on 

aooount of its containing the following fourteen Parvas viz:— 

1. Utpada parva (Uppaya-parva). 

2. Agrayagiya-parva (Aggeanatha-puvva) 

3. VIryapravada-parva (Viriyapparaya puvva) 

4 . AtthinastippavSyapuvra (Astinastipravada pflrva) 
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«iwi<iwm4 'cMtorror lft*maaw<l Wtrarro: 
«tnwww«r*ii~ , ‘ft ft! 4k*ft 4ft fir «t*ft fftrti 4» 
*ft sft i ft $t, fin% m gg, 4%srt ftftart ft 1 #m*n 
4k fir «cft fort 11rn| *n%> >pmft ft 4 4k ;ft 4ft 
fir ffti, 4 $4 ft4?1 srt 4 «fir% ftft 4»«tnmm- 
*rg& 4ft 4ft fir *nrk fcrer, % 14 ft«i” ft i (ftr J 
4k^4) 4k ft roft Rt^! 14r 3wfts ^rft: i ft sfr, ift 
3tRr^w, sftw, ftftm ? 4kft*r 4k ft 
*<ng ? 14> aptft: nft.*, wftrftsft 4tft 4t 4k ft srcsft 
*rtg i stt fcrfifa ? i wmr: ftftf 4kr*rasftgg<4t 4kt 
4k ft TOwf ^ fcnft) i ft ’rRsmftfttsrcq 
yftrift *raq, * g s&tcrr” ftyranft^gaw firwn- 
Rk’nr ft^farr 4tit kftft: 4ara ft ir^mi 

D. C/ During his Btudy of a Parra, named Ayappavaya, 
Tisyagupta came across the following conversation :- 

“ O Lord, could one portion of a living being be called 
Jiva! 

“ No, that is not the correct view ” 

** Then, O Lor 11 could the two, three, ten or many portions 
of a.living being be called Jiva ? 

5. Jnanapravada parva (Naijappavaya puvva) 

6. Satya pravada parva (Saccappav&ya puvva) 

7. Atmapravada parva (Ayappavaya puvva) 

8. Karmapravada parva (Kammappav&ya puvva) 

9. Pratyakhyfina pradada parva (Paccakkhanappavaya puvva) 

10. Vidyapravadaparva (Vijj&ppavaya puvva) 

11. Avandhya parva (Avanjjha puvva) 

12. PraoavAda parva (Paoavaya puwa) * 

13. Kriya vi^ala parva (Kiriya visala puvva) 

14. Lokabindu Sara ^Logabindu sara) 
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“No, that is not tho coireot view. A living being even one 
portion less, cannot be said to be Jiva. It could be called Jive 
only if it is complete (in form) like Loka and Aka£a. ” 

Tisyagapta did not know that this statement was true only* 
from one point of view, and not from all points of view. He r 
therefore, misinterpreted the above-mentioned hllkpaka and fonne"d 
a wrongly-based theory as a result of th&t. 40 (2355) 

His theory is explained thus:— 

TOT ft f 

ar sr groit ^ ftr 

41. EgSdao paesl no Jito no pheSdhino vi \ 

Jam to sa jeUa pmj-io aa fcVa Jivo paeso tti (2336) 

[<r«T5*TS ST^TT ift isftft «?f Ifttfftffsft | 

vti) mi 9 fft n*t im^ii 


41. Ekadayah prade^a no Jivo no prade^ahino’pi i 

Yat tatah sa yena ptinjah sa eva Jivah prade^a iti (2386)} 

Trans. 41. One or nfore p&rts (of A living b'^ltfg) cannot 
be said as Jiva. That which racks (gfome) pArt, is alfcd not 
(Jiva). So, that ( part) by which it beeonffcs complete (ib 
form), is Aldrte called Jiva 2336 

fWlwfi WvWWftWlT If wo, vf 00 1 

m ww5wi*i wsm. %* wm* 

iMM,. imybfiQftlL iv *2§|jg*k j* Mgs iAiiii ,, vAmarnM***.. . **■ 

fT Hitt WBftwIo H mQm IWI n w&n* 

» 

D. 0, Since the above-mentioned 8 fcpaJta does not admit 
of one or more prudtias of a living being to be^flVW and since 
it does not allow a 'firing Ix&otg footing m ^bSih pftft or tlfo 
other, to be called as Jiva, H1101 Wl Ififfc H&r folt 
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pradeia should alone be called Jiva, because it makes the whole 
being complete in form. 

Tisyagupta misinterprets the alapaka in this way and gets 
himself confused. 41 (2336). 

Then, 

ipsonsfiififaft h sr sMt I 

A fire 'frfrfffre'mrt ? mniRtWi 

42. Gurutja’hhihio jai te padhamapaeso na sammao Jivo I 
To tapparigamo cciya Jivo kahauiantimapaeso ? 2337 

qrfq ?re qre«> aft*: i 

wwR , rfi*rre «re aftas ? iwii^^sii 

42. Guruna’bhihito yadi tava prathamaprade^o na sammto Jivah | 
Tatastatparinama eva Jivah kathamantiuiaprade^ah ? (2337)] 

Trans 42. He was told by the preceptor that “ If you 
do not take the first part ( of a living being) to be Jiva, 
how could the last porlion which happens to be of the same 
consequence as that of the first one, be called Jiva? 2337. 


2tosr~vq *ftfs awqwfaqrsfaRfre ” 

fqpnfet'qgft p«n l ^ smt #i- 

sftqt qftit si frras, sfaq^rs %sj ?- 

q qw qq atefo qta ^4: i fq: ? qqiftqw qftr s?qr I 
qqft-qqqfipratssqq^ftsfo q ifa.-, 
q qqwrerafr g qfifr mWoii , 

B. C. In reply to the belief of Tisyagupta that the last 
portion-and not the other portions-alonc should lie taken as Jiva, 
Acarya Vasuseri explains 

"O Tisyagupta, if you do not take the first part (of a 
living being) as Jiva, it is not worthy of you to take the last 
part also as Jiva . Because, the last portion is of the same part 
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rykma as that of the first one, and henoe, is in no way different 
from the first one. 12 (2337) 

3nr«r fa «rr ft ? i 

3Tf fa 5 ^ frnt s«r iiwu^iii 

43. Ahava sa jivo kaha naimo tti ko va visesahee te ? 

Aha porano tti buddhi ekkekko perano tassa (2338) 

[sr«rcnr m gformra arifftm jfft «rx ? I 

aro urn ffa 

43. Athava sa jivah katham nadima iti va vi&sahetustuva ? | 
Atha ptirana iti buddhirekaikah poragastasya (2338)] 

Trans. 43. “ Or. if that (portion ) is Jiva, why not the 
first (one) also ? Or, what is the distinctive purpose for 
holding such a view? Here, if the contention (is) that it is 
complete (in form ) due to the last portion, ( The reply is 
that) it is complete (in form) by each and every portion." 

2338. 

^nErfar ? I 5M- 

gsfc’srfftpft ##t m swn ? 13 j«r fafanrnmfcwMi- 

q ftre qs jfajs ’em m aftft siwi# w 3%: 1 

farfo- 

’em «w, mwtfa mwnfafiftftr 11^3111 

.c c. 

The Acary a:-According to you, the last portion is jiva in 
spite of its being similar, on what particular ground do you 
hold this belief? 

Tisyagupta .-Since the last portion completes the rango of 
innumerable portions of which a living being is composed, and 

the first portion does not do that, I hold the last pradeia to 
hurejivatva. 
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The Acarya :-You are labouring under a' great disillusion by 
doing so. For, it is not the last pradeia alone, but each and 
every pradeia of which a living being is composed, that helps 
to oompose and complete the perfect form of a living being. So, . 
either each and every portion of the living being, shall have to 
be taken as Jiva, if we accept your views; or there would be 
nothing like jlvatva in the last portion like other portions result¬ 
ing in the absolute negation of jlvatva 43 (2338) 

If we accept Jlvatva in every single portion of a living 
being, there are other difficulties also- 

rtf sftf * gg r I 

mwii 

44. Evain jivabahuttam paijivam savvaha va tadabhavo | 
Icehavivajjao va visamattam savvasiddhi va. (2339) 

[<tf irfwafto ?TT*rrat i 

?n Prnrtf iiwir^mi 

44. Evam jivabahutvam pratijivam a ar vat ha va tadabhavah | 
Icchfiviparyayo va visamattvain sarvasiddhirva (2339) ] 

Trans. 44. In that case, every jiva will have to be taken 
as composed of numerous jivas. Or, there would be absolute 
negation of it If it is left to your free will, there would be 
reverse or ambiguous (statements) as well. Or, all the alter¬ 
natives (will be proved) 2339. 

stasis sfNM Jtmtfir i arw 

sfrn gyurct ^Rnrnr: srcwfti 
aw s U P t swF W gfa <W aft*.*, tHtfI s^5tl arstai 
h gwfr, fft wiftftfrw arfinmnt afc ft gngwg i 
*wr n sfo aiwt *far. ar^rg sfttftssfa 
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? i *t fat * ifan tfton, saftm 

*Rr ? artfr n ft (■rStosiRifatf sot* st »wfo, afcw- 

UWft 9W *I ^ irs^ii 

D. C. If you take all the pradeias as having jivaiva along 
with the last prrdeia, every jSva will have to be taken as 
composed of a number of other jives . If you do not take them 
as jivas, there would be absolute negation of jivatva. 
Still, however, ignoring the feet that the last prade^a is, in 
no way, different from other pradeias, so far as pnryatva is 
concerned, if you insist with your own sweet will that the last 
portion is jiva, and the rest are (i-jivas, then, like the free will 
of kings etc. you could, as well, insist upon the reverse state¬ 
ment viz-that the first etc. are jivas and the last is a-jlva. Or, 
why not say vaguely that some of them are jivas and some are 
a jivas ? Or, you could prove the validity of all the possible 
alternatives. For, being dependent up>n your free will, you can 
opine on all sides, 44 (2839) 

* «r ftr *r * i 

45. Jam savvaha na visum savvesu vi tam na rerjutellam va I 
Sesesu asabbhao jivo kahamantimapaese l (2340) 

45. Yat Barvatha na visvak sarvesvapi tad na rcijutailamiva | 
^esesvasadbheto jlvah kathamantimaprade^e ? (2340) ] 

Trans. 45. That which does not entirely exist separately, 
does not even exist in all parts (combined together) like the 
(drop of) oil in sands. Similarly, when jm is not present 
in other pa r ts, how could it exist in the last portion ? 2340. 
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ssi iRNnw* %«g, juft* n 

ipwi% sft* aftrog, w:tfa wnftsftWafartf 

^fcwnftsi a^*«wwn^srriln^tfw!i^i rmrangt *fousiv»u 

D, C. Like the drop of oil in the particles of sand, that 
which is not present in each of the portions separately, does not 
even exist in all the portions combined together. 

Since you do not admit the existence of jlvatva in portions 
«ueh as the first one etc., how could jlvatva be present in the 
last portion accidentally in spite of its being similar to other 
p»rtions in r«spcot of parirjhma etc. I 45 (2340). 


ar* ^rwtwttlrg fir i 

?jf nfor * ^ <w fir ^mwt u»W|v?u 

46. Aha de&ao’vasesesu to vi kiha savvahantime jutto I 
Aha’tammi va jo hea sa eva sesesu vi samapo 2341. 

[aw ^snrtw§ftg rwtsftr «k*» gw: i 

aw frft*rct«rr *it $gs sr »w iiv^iRiatii 

46. Atha de^ato’vasesesn tato’pi katham sarvathantime yuktah | 
Atha tasmin va yo hetuh sa eva ^esesvapi samanah (2341) ] 

Trans. 46. If it is said that in the remaining portions 
jivatva exists partially, then also, how could it be wholly pre¬ 
sent in the last portion? The same reason for jivatva as it 
is present in it (the last portion), is present in other parti¬ 
cles as well. 2341. 


tat-v3 awwsissSfts ^srat affo: rnreH 

weft l 5 a rc W i wft rnraftft ft$m: i ?rcrt “ w s ^3 ” 
*w: 1 amNwn-awift w n Hwft ft aMt 
fw.f 1 «13 wift fas osft T»^, swift srwift- 

rinn^i swFW^ltteif aft* writ, sftw sift *t 
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WlWMR WIW I Jtfes&JJ 

ft 3|wtfl ? *fo llHtt?ll 

D. C. 

Tisyagupfia :-In all the portions except the last one of the living 
being, jivatva exists partially, while in the last portion it exists 
wholly. 

The Acarya :-That is not possible on grounds mentioned 
above 8 . How eould jiva exist in the last portion wholly, and in 
the rest of them partially ? There also-, it is proper to admit 
its existence partially as in the case of other portions. Hence, 
if the whole of jiva is taken as existing in the last portion, it 
should also he taken as existing wholly in other portions os- 
well. 46. (2341), 

s*f T TW^n*T^Ft 3Fm mVXl Vl^lf HHWY t 

3 Tif qqfiq fir fag i 3 3- arfimrrwt iiwiir wu 

47. Neha paesattagao onto jlvo jahaimapaeso | 

Aba suyammi nisiddha sesa na u antimapaeso. (2342) 

[3ff qqi fowfo r:» 

«nf ^ faf^n fwr* wfanw ft sn inraiwwit 

47. Neha prade4atvato'ntyo jivo yathadhnapradeiah | 

Aha irate nisiddhah iesa na tvantunapradeiah. 47 (2342)] 

*rg <rft ft* ftftrart 4t fir g»? wf qir w*? Hi 
•gn emmw i >rfii«iT ofNct sr fir im<siR3»?i» 

48. Nanu ego tti nisiddho so vi sue jai suyam pamanam tel 
Sutte sawapaesa bhaqiya jivo na carimo tti. (2343) 

ffir wftip ^ W|4 W II 

' « rfiim sfWt n *fir iiimirwii . 


3. Vide verse 2340. 
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48. Nanvcka iti nisiddhah so’pi 4ruie yadi £rutam pramagam tavaj 

Sfttre sarvaprade^a bhamka jlvo na c&raaia ki (2348*) ] 

Trans. 47-48. Just as the first portion is not jiva on 
account of its (quality of) being pradeia, the last portion is 
also not jiva (for the same reason). 14 it is said that the 
remaining portions are excluded from the (said) command^ 
ment, but the last portion is not excluded, (The answer is 
this)- If the commandment is accepted as an authority (by 
you), that (the last portion) is, also, in fact, excluded from 
the commandment by virtue of its being one. In the (said) 
commandment all the prade4as (combined together) have 
been stated as having jiva. Jiva does not, therefore, exist 
in the last portion alone. ( 2342-2343). 

. «R>nr*$tsf* q #r.*, 

*Rr i trw 

jpsptlfisi^JT fitf*5r:, «t tR 

*tar-vc 513 sftar** I m- ? I 

tf* $Rt i rrarft-rfl*r*r3rR3-‘‘ n* ^! aftorc* 
3ft* fir ? I se«i% w ^ grin? 

mn^, rra termi&r nr ft #r* ite***,, wm*, jwwiwrr 
jj*^ 1 f*39, *tf* art 5*3 1 rntnffeftft, n*t tr*sft 
qfcsyi? sfot*** g* afirai:, * 5*5 awr^: 1 run a <&trfit- 
tfifiA ^nrnrong® 5 ft* fir ^ fan ”1 
am: frunwarfir^nt fro fo'n3R*sr*9t ^tar*?te*f 

D. C. Acarya :-Like the first portion, the last portion also 
has no jivatva on account of its, quality of being a pradeia. 

Tisyagupta :-But that does not go against the main iruta 
or commandment. Because, the fruta excludes pradeSas such as 
the first one etc. from having jivatva, where as the last pradefe 
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Is not excluded like that. So, why should we not take the last 
prade&i as having jivatva ? 

The Acarya :-The hist portion is also excluded from the 
iruta or account of its being a single pvade&i. I would also like 
to draw your attention to the statement therm, that alTthe pra- 
de4as combined together would form jiva, while one single last 
prade&i cannot do so. It has been stated, therefore, that “ Jamha 
flam kasiije padipanne logagasapuesa-tulb jive tti vattavyam 
siya. ” 


Since you take this iruta as an authority, you cannot take 
the last portion alone as jiva. 47-48 (2342-2343). 

The same idea is then illustrated as follows 


wwrtl ? wtnw <r 3 1 

qgy r qqn arrr afWt 

49. Tanta padovayari na samattapado ya samudiya te u| 
Savve samattapadao savvapaesa taha jivo (2344). 

’TTtTWC ST ^rRFTTSW 5 I 

*3 3 HWTW W>1 3ft*: IIVUMWIt 


49. Tantuh patopakari na samastapata^ca samuditaste tu V 
Sarve samastapatakah sarvapradeiastatha jivah (2344)] 

Trans, 49. Thread is a (helping) constituent of pa$a, 
but it is not the whole pa$a itself. They are said to be pa^a 
t only) when they (l e alt the' threads) are combined to¬ 
gether The same is the case with jiva and (its) constitu¬ 
ents. 2344. 


qrersyfaft wwwAimiiQ , jwaRtfri wrerowu- 
Km^i Twarsg: gsrercttf ? snflr teg ft Wft gfcft 
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#l> h f&g sfcft sgfiar sfa nw»n 

D, C. A thread of a pata is only a constituent of the pa%a 
as a whole. It caj|^pt be said to be the whole pata. All the 
threads combined together form the pata Similarly, one single 
prade^a cannot be taken as jiva, but all the prode^as eombine<l 
together form jiva. 49 (2344) 

*r «R ! 3'»Tt Ptot i 

frmyg % tt*ti Put "wgfirs % nviRWui 

arf fir irw»nW sRprnV snrtwrmaft I 
fir tot %% firnt gft* 

59 . Evambhuyanayamayam desa-paesa na vatthugo bhinna 1 

Tegavatthu tti maya kaainam ciya vatthumi^tham se (2345) 

51. Jai t&m pamanamevam kasiijo jivo ahovayarao I 
Dese vi savvabuddi pavajja sese vi to jlvam (2346) 

[w'qjTsnmn firot I 

?Wwftr«IPl wft qfiri T g ?!FI 

irraw 3w*cfir wit 'dta* ii*\UU3t3il- 

50. Evambhutanayamatam de&i-pradesau na vastuno bhinnaui 
Tenavastviti matau kritsnameva vastvistam tasya (2345) 

• 

51, Yadi tat pramagamevam kritsno jivo’thopacarat \ 

De^e’pi sarvabuddhih prapadyasva ^esanapi tato jlvam (2346) j 

Trans. 50-51. According to the Evambhftta nay a, various 
portions (of an object) are not different from the object. 
Hence, they are known as a-vastu (or non-objects). The 
whole {of an object) is alone accepted as vastu according 
to that (point of view). If that is accepted by you, jiva too, 
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is a whole (being). Still however, if the part is metaphori¬ 
cally understood as a whole, then, the remaining parts should 
also be taken as jiva. 2345-2346. 

fa wwafa f fal i arat fa-fa g$?WR ffa ^ 

“*t” i fat ^ afa^^rfa sum arrctRi 

fa fa fafaf #?t, * Rra^faqinfafir fawra i ar«t 
“ jfat 5^!," “fat |?fafan»nfa^sR[ «ireH^<wrog- 
* w i fa gfat ^%sft Rjnsntoiffaw irafa, fa wfafafar 
sfa jrffaq^, Riraw wrRsfafe n^»vfa#$n 

D. C. According to the Evambheta point of view, various 
parts of an object are not taken as different from the objeot. But 
a part is not taken as a whole by it. Deia-pradeias are, there¬ 
fore, a-vastus according to this naya. The whole of an object 
without the consideration of desap radeias is alone taken as 
vastu . Prom this point of view, therefore, you should take jiva, 
existing in a whole and not in a part like the last prade&i. 
If, at this point, you take the point as a whole metaphori¬ 
cally, as in the case of an expression such as ‘‘ A village is 
burnt ” i( A cloth is burnt ” etc, you shall have to take jiva as 
existing in other prade^as also in the metaphorical sense. 50-51 
( 2345-2346 ). 

srat * t "Jwfarffa I 

5Tf wjuffa far fafawt *r agffa imirc^vsii 

52. Jatto va taduvayaro destine na u paesamettammi | 

Jaha tantunammi pade padovayaro na tantuuimi (2317) 

4 . Evambhuta naya is a sabdartha-grahi naya and explains 
the meaning of a word from the point of view of vyutpaiti or 
derivation. In other words, this naya interprets an object in the 
light of its strict etymological derivation. 
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[suit «it *r 3 u^nire l 

W ?T?3 * 'TStTOffa ST ?T??ft Il'ttU^V'SlI 

52. Yato va tadupacaro dcsone na tu pradesawatre I 
YaCha tante na pa^c patopaearo na tantau (2347)] 

Trans. ^2. Or, that (sort of) metaphorical interpretation 
is applicable (to an object) having less parts and not to a 
single part, just as a metaphorical interpretation is applicable 
to a pafca having less threads but not to the thread itself 
2347. 

ftW-A* 3 ITO, TOTO&jt 3ftft SI srafa, fas? 

5|fa 3ftftTO& TO TRjfai TltTOTt 

twfii, SI fa^Rsretsgsn’T IK?8®II 

D. C. Even by means of a metaphorical interpretation, the 
last portion docs not become jiva, because the metaphorical inter¬ 
pretation is applicable to a jiva lacking in some parts, and not 
to one single portion. Take the example of tantu and pata. 
The metaphorical sense of pata could only lie transposed to a 
paid having less parts, but it could not in any case be applied 
to a tantu. 52 (2347 ). 

The Acarya explained Tisyagupta in this way, but, 

?ST ST TOST? naft STTOt I 

fifft arrsT^T^Ti'T firafarfaoiT T 5 $ter*i 

■TOW>T-'TWV-TOin-^T4<TrtTO?Iir*Taft -STH? I 

*TTTO I fasiftsr«II S% sfilTT far fTaft TO? *T?i* IftVI* Wll 

stoj 3551 far^nt TO<ir«TTOfimaits**rtt i 

ar? ^refar ri yft ski fafFTOr fsrs^fsnsrr ^ iivor^ii 

58. Iya paggavio jahe na pavajjai so kad tad bajjho | 

Tato Amalakappae Mittasiriua suhovayam (2348) 
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54. Bhakkhana -pana - vanjaga-vatthanta vayavalabh i o bhag&i i 
Savaya I vidhammiya mhe kisa tti tao bhagai sad d ho (2349) 

55. Nagu tujjham siddhanto pajjantavayavamittao’vayavi | 

Jai saocaminam to k3 vihammana micchamihara bh$ (2350). 

[fffc «mrs i 

wr fasrfvmr iimik 

t farf&rr **i «wwftf?r?rfiy?rof?r 

*rfr wt:«t ■wro* 

IIVMFUMI 

53. Iti pwynapito ySvad na prapadyate sa kritastato bahyah \ 
Tata Amala-kalpayStn Mitra^riya sukhopayam ( 23 *8 ) 

54. Bbak^m-pana-vyajajana-*-Tas»trantaFayavalabhito bhanati | 
£ravftknt vidhajrauta vayam kasmaditi tato bhanati &*ad<lhok 
54 (2349) 

55. Nairn tava aiddhantafa. paryantavayavam&trato’vayavl i 

Yadi satyamidam tatah ka vidharmata mithyatvamitavatha 
bhavatam 55 (2350)) 

Trans. 53-54-55. In spite of his being, thus, instructed 
‘by (his) preceptor, when he was not convinced, he was 
excluded (from the Order of Monks) Then, in (thecity of) 
Amalakalpa, (he was invited) by Mi^ra^ri for dinner etc. 
When offered the last portions of food, drinks, condiments 
and clothes, he said “ O ^ravaka! why did you insult us by 
doing so ? The host replied " According to your theory, the 
last portion Is the whole object. If it is true, how f$ the 
‘ Insult (made) ? Otherwise, your theory is false * H 
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tim iranrf ^ i TOfaft wferofa pfa: 

TOfarfawfpr to* * ftfint !?fit<ro^ ?rt nm to: 
fciwm«TOit wA «r*isstorpi% frra: i w fasufhwrtn 
u *wt TOfo ft TO<l *wr £rofaRn-‘ 

wot ?ra pfarer«ram»8«TO. i ” g?r> *ito& sssfc i ^ to 
<rrt franfu&rer «?|nt »nf»r-^wis<MW- 
^SR-TOf^TCfftw fawfan: I 5RR?W H«q 
’tffar Jifaajfaataft ft-ftmtfiRi sifoaifasr *w&: i dfl to*- 
fafa-”fc ! fwfton: fiwfir mt **rf5Rro.! ” I ?<j;«n^ 
wifo-“^ gs#nmf|” i “Ppsftw $ fa” anror ^ 5^ 
«ws[, alafir fawn aaat mfarfofo 

D. O. When Tisyagupta did not accept the explanation 
offered by the Acarya, as mentioned aiove, he was turned out of 
the gaccha. Then, while wandering hero and there, Tisyagupta 
came to the city of Amala-Kalpa where he lodged himself ill the 
forest named Amrasala. There Mitrairi, a £ravaka, apprehending 
that he was a nihtiava , invited him to his place for dinner etc. 
in order to make him conscious of his error. 

After Tisyagupta entered his house, Iw placed a pile of 
objects for food, drinks, condiments and clothes, in front of him. 
Then, from the midst of all those objects, the host took out thG 
last portions of all the items and offered them to Tisyagupta. 
Being enraged at this act of the host, Tisyagupta said “ 0 ^ra- 
vakat what do you mean by insulting me like this! The host 
replied “It is, in fact, your theory that the last portion of an 
object means the object as a whole, how are you offended in that 

case! For, otherwise, your theory would be false” 53-54-55. 
( 2348-2849-2350 ) 

And, 

gftftsrofa * e wrar fa to* etefamaft» 

n6w TOftsroftnift I ihWVUU 
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56. Anto’vayavo na kunai samattakajjam ti jai na so’bhimao I 
Bamvavaharftie to tanuui kao’vayavigaho ? (^2351) 

[ * atftft sr«r*?r4ipf faft sr *rtsf>JTrr: i 

tfstrst^rrrrfft nrn<rfot* fi*tswfiH«ri 1 ii^irsMU 

56. Antyo’vayavo na karoti samastakarymniti yadi na so’bhi- 
matah. | 

Samvyavahar&tlte tatastasmiu kuto’vayavigraliah. ? (2351) "| 

Trans. 56. The last portion does not do the work of the 
whole. And, therefore, if it is not acceptible to you, how did 
you apprehend the object as a whole in that part in absence 
of dealing together? (2351). 

aft 3»rca*aRaaaft*t a^ st«a 

a? a fRlft, aifaaat aaanj-f^-'rosi-a^fttHt fo^a- 
giwftwftsffawcRaiftsfcjtarcaft aft a afttr'ns't aaar- 
^rft fc a ag rcre ftj t afowsataa* fa: fos OTranaaftafl 

irvuii 

D. C. On the ground that the last portion does not do the 
work of the whole, if the last portions of food, drink, clothes etc. 
do not satisfy you, (then), how is it that you apprehend the 
whole body of all the avayavas combined together into one 
avayava onlyl 56 (2351). 

afeftrraf; * wt narsm^irart arft fret i 

•anr yravrft ft a*t # fife *r «**t «r iiH'sirv^ii 

57. Antimatantu na pado takkajjakaranao jaha kumbho i 

Aha tayabh&ve Yi pado so kim na ghado khapuppham va 
(2352). 

[•iftwwyf «wt f^ret I 

aw nqre ftsft awer fife a fiiwgwj' art t 
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57* Antiumtanturna patastatkaryakaranato yatha kumbhah I 

Atha tadabhave’pi patah sa kim na ghatah khapuspam va ? 
<2352)] 

Trans. 57. Like ghata, the last thread also could not be 
called pata in absence of its doing the work of pata. An i 
in spite of that, if it is (taken as) pata, why should that not 
be taken as ghata or khapuspa? 2352 

i w fnjf i aw 
^*rr%sfq <rc <jft w, 

D. C. Just as a ghata coull not be called a pata, the last 
tlfrcad of a pata also could never l»e called pata on account 'tf its 
inability to do the work of pata. Now, even in spite of its in¬ 
ability to *do the k&rya of pata, if the last thread is taken as 
pat>a, why should Khapuspa not be taken as pata on the same 
ground? 57 (2352). 

And, 

58. Uvalambhavvftvaharftbhavao natthi te khapuppham va I 
Autavayave’vayavi ditfchantabhavad vavi (2353) 

TCr?5Tr*Tm?ft srfa n ( vsii s U'^ii 

58. Upalambhavyavaharabhavad nasti tava khapuspamiva I 
Antyavayave’vayavi dris^antfibhavato vapi (2353 ) ] 

Trans. 58. * Like khapuspa, the whole is not (present) in 
the last portion, in absence of perception, practical utility, 
and (apt) illustration. 2353. 
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*F*rfairate*«rft 3R*im% ' gqs f Nsqsropff- 
gro^:, s<re?m<rrat% i srw, “ vewmim sw*f*ft, 

3iwft?r^l5^”^m^?siJarnwf * rowifltftfrfa iu3H% 

D, C. Since the whole of an object i< neither perceived, 
nor utilized in the last avayava, it caiuiot l>e taken as existing 
in the Last portion. And, there is no illustration to prove your 
theory. 58 (2353 ) 

For, 

srr atw* i 

59. Paccakkhao’num&nadagamao va pasiddhi atth&gam \ 
Savvappamanavisayaiyam mioohattamevam bhe (2.354) 

w&mwfWiiHW firwnw^ itvw ^»i> 

59. Pratyksato’numanadagamato ▼& prasiddhirarthanam I 
Sarvapramanavisayatitam mithyatvamevam bhavatam 

(2354)] 

Trans. 59. Establishment of (various } interpretations Is 
(possible) either by means of direct proof or inference or by 
means of agamas. Your theory is thus worthless in absence 
of all (such) authenticities 2554. 

nwaj t ftw i ^qW firijp, gift <r * mfefr i 

arcs q j u u m ftviw I M “ V* uwwfiwtf Sr«rrc«ijfte 

D. 0. Various interpretations are established on the strength 
of pratyafaa pramanas or agamas. Your theory being devoid of 
all such pramatjas becomes utterly baseless. 


fn ynt ftfipwr < 

n$ 5 ^’Ti«r«;g qq ftw fte t ’HWwt MWKWtt . 
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60. Iya ooiya sainbuddho khamiya paddabhitf puno vihina l 
Gantum gurupayaintilam sa-sisapariso padikkanto (2355) 

[ fPr 1 

nwr gwrois jtRpkrt! M«irV*hii 

60. Iti coditah sarobuddhah ksauiitapratil&bhitah punarvidhina 1 
Gatva gurup&daunslam sa-^isyaparisat pratikrantah (2355) ] 

Trans. 60. Being thus inspired and instructed, he was 
pardoned (for his errors), and awarded presents by Mitra^ri 
according to regular custom; (then), having gone near the 
soles of the preceptor’s feet (and having) saluted, he returned 
along with his retinue of pupils. 2355. 


ftffcagftRwfafo foNNMn 
jgsRfo ufasrfiret 

ftfasrt JiftifFs: »irf sro# gifer% fNsrc ir^hii 

D. O. When Tisyagupta was thus inspired and instructed 
by the oravaka Mitmiri he was forgiven and awarded the full 
lumps of bhojana etc. by Mitra^ri. Tisyagupta, then, saluted the 
preceptor, and returned with his pupils. 


End of the Discussion with the Second Nihnava. 



Chapter IV 


it n 

Discussion with the Third Nibnava. 



^ 7Tf3T fhfifciqW I 

fft ai«w wi fi afr frifiNm r ey T wn n$?tR^u 


61. Caudasa do vasasaya taia siddhiw gay as? a Virassa | 

To Avvattayadi$fchi Seyaviae sarauppanija. (2356). 

a *rsr THRsT i 

* ^fffin K w f H^fTOr 11VIR9HVI 

61. Caturdada dve varsa^ate tada siddhim gatasya VirasyaH 
Tato’vyaktakadristih ^vetavikayam samutpanna (2356) ] 

Trans. 61. When two hundred and fourteen years (had 
passed) since the Nirvana of ^ramana Bhagavan Mah&vlra, 
the theory of Avyaktas came into existence in (the city of) 
Svetavika. 2356. 

• • 

\ faHnwwfla i 

wtswmifiraHftriPrt srotf qfriffit 

IRV^I 

Here is the story of the production of this theory* 

l n ft T> gi ^ n% eft flfow fl pwqfe y i 




Nihaav&vSda 




6SL Seyimpolasadhe jog© tadd i vasahiyay ajstlle ya i 

Sohawma Naligigunime Rayagihe Mariyabalabhadde ,{2357} 

m^nrshvsii 

62. ^vetavikapauliisadhe yoge taddivasahridayaiule ca | 

Saudharma Naliniguiuue Rajagrihe MauryaBalabbadrah (2257)] 

Trans. 62. While teaching (the practice of) yogasmihe 
Paalisadba (church) of (the city of) -Wavika, when the 
preceptor passed away to the Nalinigulma (region) of the 
Saudharmas 1 (as a result of) acute pains in his heart on the 
same day, Maurya Balabhadra brought them to the right 
path) in (the city of) Rajagrfha. 2357. 

airahasraw *hswS: 

ftrau i r fifj ftwr 3rmrc#n*jww i ^wwMwh pft 
h 9 aft<w! i wi ft wiftow w * 

ft# wa «RT il fa ft flWftqft 

fc&itew* i «t r ftfwr. %snflr j mtstfm nr$w- 

fawt fotrc ^wwRif r 

wfa i w.* wtf sn gfi re fa i 
far: i ^ fc»rawra#t Ufa 
art «Rsafi^H wn ftsnfar #r« i 3&&r 
a«wft? ga*at q«sai iifai awat; w-faifH 

*wrftt «nft gmag^w i saw ai, O i a gt Ra r m aa a wimaa» w : i 
^aijw tfaflRat r na: i aaan aiaa«'«fk4 

ftonfivi «it> l awfaat aaf^as i *st 

«*—* f ' >i "« . —.,. . . ... ..—-- -— - - - .. > —■ * ■ ► - 

A. Region of the highest types of deities known m Saudha- 
mas (For more details ride foot-note 3.averse2807CJhspterII). 
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3traifir-“ itsft mw, «Bts^Rhrat ? *ft ” i tt#ttww%* 
fo.*, mmtt miim wM i to mttftmrBmtftmg 

jtsq ft n rc umt: gwtssqmmi ttfaw to * to# i mtwft*- 
isfaftm:, *tft qtffct^mbt mrat aft 
?ft asnfa »wat f 4 a 44«: i i-ft a m ? # I *rft fa 

wfa %M-“ aft fa: ” mtt, fafa =a sr«t^j i*q se^, h mr 
4fa: i to ? mN^, aft a ^a awtafct “aa aw:” aai, mptf 
a?awa aa «*#, fa a: mgtmifa:, fa arot g4 a to# ? i a 
a mgrorng faqfa a^afaft w# a^^ I faqfa ft #qi«ra- 
TOtmfo «m«#, a g aigaaa^, aftaa?ai^ %arf*aftr i fa a sf%- 
faa?aat a ttmm# aiagawa mm: fat: i a^roa ata ga aai 
am: i mt a #fafafat aaas) ata ami a a at?: t aa#t 
tt ffatm aatssamatftat fa«at a? aatatm g#faq## ftgfa i 
aasatjaag fat aafa atat ft at a l a 4 q»fafa awaitf 
mgmm: i fat aRaft f?fa a TOtfatfauftfa h atm^-^aa?? 
fa aufta: amarn^’’ ag faaatta. mmtffat atatfit ? i fat 
am #TO r ‘‘gmf#m#fa at matfit ft aiaate? a at i ” w#- 
sft ft alas, rnffan, afaatt at t to# # 4fa ? i ” h 
‘rnfatmt^i’ aaaa.> a t ww rf fa m ftftft matatft mttfag 
TOmffa a faa ? i TOtftft*#tfaffa ffa: at an# aatftat i 
w fa?t afttma ftif fern: mm«i aftaat: i fat am ata>^~ 
“ aaat aataanifift am afaft ftffag,” <ft tja«ftafaftt iifaHwn 

D. C. Arya Asadhacarya was the preceptor of the Paula- 
sadha church in the city of ^vetavikft. Many of his pupils learnt 
the practice of Agasha yogas 9 under him. Asadhao&rya was 


2. In order to attain a highly-esteemed position of a perfect 
ascetic, the Jaina sadhus practise a peculiar type of penances 
known as 11 Yogodvahana,” Agftdha yoga is one of the various 
processes of “ Yogodvahana *\ 
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thus their preceptor. On account of excessive strain taken by 
him in reading and teaching the practice of Agadha yoga, Arya 
As&dhacarya suffered from acute pain in his heart and he died 
on the same night. Consequently, he attained divine form in the 
Naliniguhua vim&n (region) of Saudharma deva-loka. 

This was not known to any one in the temple. Then having 
known the past incident by Avadhi Jnaua 3 , Arya Asadhacarya 
took compassion on the sadhus who were practising yogas and 
entered the same body. Immediately after that; he got up and 
asked the sadhus to proceed with their lessons of the second 
half of the night. Thus, the god.in disguise of a preceptor taught 
the Uddeia (aims) Samuddo&i (explanations) and Annjna. 
(Commandment) of the Holy writ. Practices of all the stages 

According to Patanjali, yoga is defined to be “ the preven¬ 
ting of the modifications of Qitta or the thinking principle (which 
modifications arise through the three Pra/ 7 zantfS-Perception, In¬ 
ference, and Verbal testimony-as well as through incorrect ascer¬ 
tainment, fancy, sleep, and recollection) by abhyasa or the 
constant practice of keeping the mind in its unmodified state 
(clear as crystal when uncoloured by contact with other substa¬ 
nces) and by vairagya or dispassion. ” This dispassion being 
obtained by pranidhana or devotedness to the Supreme Being, 
who is defined as a particular purusa or spirit unaffected by 
afflictions, works etc. The eight means or stages of Yoga or 
Mental Concentration are : JL. Yama (forbearance) 2. Niyama 
(religious observances) 3. A sana (postures) 4. Praijayama (re¬ 
gulation of the breath) 5. Pratyah&ra ( restraint of the senses) 
6. Dharaija (steadying of the .mind ) 7. Dhyana (contemplation) 
8. Samadhi (profound meditation, which according to the Bhag- 
wad Oita VI B. is to be practised by fixing the eyes on the 
tip of the nose. True Liberation is the cessation of matter and 
spirit or Kflivdlya (isolation) the self-mortification and asceticism 
connects it closely with Buddhism and Jainism (Vide pp. 821- 
822 Sanskrit-English Dictionary by Sir Monier Williams). 

3. Perception attained by means of oonoentraotion of attention. 
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of yogas were completely taught in that way, saying thereby 
all the sadhns from the interruptions of time etc. by virtue of 
divine power. Finally, while going to heaven, after leaving the 
human body, he said to the sadhus “ A-samyata (unrestrained) 
as I happen to be, I made you, who happen to be ,of high 
moral character, bow to me. Please pardon me for that act of 
mine. On the other day, I happened to meet with death and pass 
away to the heavenly regions, from where I condescended to 
come here out of sympathy for you and taught you all the 
practices of yoga. ” Having said so, he returned to his heavenly 
abode after being pardoned. 

After his departure, sitting around his body, the sadhus 
began to think like this.- “Oh! an a-samyata (unrestrained) 
deity has been respected for a long time. The same could be 
doubted in the case of others os well. For, who knows whether 
one is s&fryata or a-satyyata ? It is better, therefore, not to 
•respeet any body. By respecting an unrestrained deity, we would 
become liars. ” Consequently, short-witted as they were, all the 
aidhus resorted to indiscretion and did not even bow to eaoh 
other as sadhus. 

Then, some of the old and wise sthaviras tried to explain 
them the right thing. The following conversation took place 
between them and the Nihnavas. 

STHAVIRAS :-If you entertain such a doubt with regard 
to each and every one in this world, then, why not doubt the 
asceticism of the deity himself, when he introduced himself as a 
- deity to you ? 

Nihnavas:-There is no doubt about his being a deva, firstly 
because, he himself said that “I am a deity ” and secondly 
because he was directly perceived as a deva. 

Sthaviras :~The same will be the case with sadhus also. 
Those who say that, “ We are sadhus * and those who are re* 
tignhsfl aa efttinw directly itam their appewar *, ShouU also 
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be taken as sadhus and so, you should not refrain frore respeet- 
ing each other as sadhus. 

And, you cannot assert that the word of a detya is more 
trust-worthy than that of a s&dhu. A deva might tell a lie even 
for the sake of fun etc., but a s&dfui being completely averted 
from falsehood, would never tel! a falsehood. 

Sthaviras tried to persuade them in many other ways, but 
they were not convinced. Those Avyakta-vadins were, therefore, 
expelled from the Gaccha. Then, wandering here and there, they 
came to Bajagriha Nagara in course of time and stayed there in 
the Gunasrla caitya (temple of an yaksa). King Balabhailra of 
the Maury a Dynasty was a devotee of Jaina Dharma. Bo, as 
soon as he came to know of the arrival of the Nihnavas of the 
Sceptical Type, he called them with a view to bring them to the 
right path. When they were brought to his palace, the king 
ordered them to be killed by crushing them under the feet of 
elephants. When the retinue of elephants was brought there, in 
order to crush them, the king was thns told by the nihnavas 
“ O king 1 you are a devotee of Jaina Dharma. We are also 
Jaina <^ramanas. Then, why do you kill us ? ” The king replied: 

" According to your principle, who knows u hether I am a &ra- 
vaka or not 1 And who knows if you are not thieves, spies or 
burglars ?” The Nihnavas said " We are oertainiy Sftdhus and 
none else.” The king replied :-If you are real Sadhus why do’n’t' 
you respect the elderly sadhus jn your group?” 

On hearing such harsh and tender words of the king, the 
Nihnavas were roused mid brought to the right path with all 
their doubts removed. 

Finally, the king said apologetically that he had to do all 
that for the benevolent purpose of rousing them from ignorance 
and hence he craved their pardon, which was duly awarded. 

(23*3> 

The per story in now described by the author in details i- 
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pn **r<n*&n *r*«n 4tai i 
n*+n^ *rfa»fa? a rg jj i qftfe qft awn II^IR^Vll 

63. Guruna devibhoena samanaravcna vaiya sisa. 

Sabbhave parikahic Avvattayadi^hiijo jaya. 2358. * 

[*R«n snro^or *tfans fawn: I 

mtfa wrw nwmvii 

63. Guruga deviblmtcna ^ramanarupcija vaditah sisyah I 
Sadbhavc parikathitc’vyaktaka drstayo jatah 63 (2358) ] 

Trans. 63. The pupils were taught by the preceptor in 
disguise of a monk after he had attained divinity. When the 
fact was told (by him), they became sceptical. 2358. 

They began to raise doubts in this way:— 

armf fa nrjr ^ n w^faaft fa i 
wteTs#3nre*m ftsr g mwm gnt fa IMIRWUI 

64. Ko jaijai kim sahu devo va to na vandanijjo tti I 

Hojja satnjayanamanam hojja musavayamamugo tti (2*359). 

arnnfa fa mt n ffa i 

-*fa^r gq ra r fogq f; ffa 

64. Ko j&nati kim Sftdhurdevo va tato na vandaniya iti l 

Bhavedasaipyatanamanam bliaved mrisavado’muka iti (2359) ] 

Trans. 64. Who knows whether a (particular) person is 
a sadhu or a deity ? He is, therefore, not worthy of bowings. 

(Because otherwise) either there would be bowing to an 
unrestrained (person) or there would be false presumption. 

(2359 ). 

■tm-W 

faw pfa i sr «r w- 

fat i i toi* h 
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i ftpssqfartasR 

vn^ i ?^pi» v^k%—nn3r * sirr.* wiftfir ir^ii 

D. C. On seeing a person bearing the attire of a sadhu, one 
cannot decide whether he is a real monk or a deity in disguise 
of sadhu. It is, therefore, not proper to bow to any one on acco¬ 
unt of his being the object of doubt. For, if he is respected, it 
would turn out to bo a bowing to an a-say^ata ( unrestrained) 
person like As&dha-deva; otherwise, while saying, that “ he is an 
ascetic, we would resort to falsehood 64 (2359). 

The sthaviras reply to the arguments of the Avyakta Nih- 
navas as follows :— 

ft % *rrf % ? i 
^ * #KT ft qft ST M* ft ? 

ftor ft f «rf ww f &romft *r i 

TTTf ft 3Tf *ft<T MMUfRqfiq fRi qftr ? uvula'll 

* ft <pm ft si i 

* ft amnsm ft aura ft n^sn^vui 

65. Thbravayaijam jai pare sandcho kim suro tti sfthu tti 1 I 
Deve kaham na sanka kim so devo na devo tti (2360) 

66. Tena kahiyam ti va mai devo’ham ruvodarisaijao ya I 
Sahu tti ah am kahie samanaruvammi ka sanka 1 (2361) 

67. Devassa va kim vayanam saccam ti na sahurevadharissa t 
Na paropparam pi vandaha jam jananta vi jayau tti (2362) 

pqft***R *rft tft ft w ¥ft Wijftfa 11 
st ft ^ ^ fft ! 

ftsr ^ftnftrft *t wft^sf $<rwfarer 1 

HTgftft qrfSft «KT ¥r*r ? li^iRmii 

ft wwft ift w ws^raiffti l 
qr UCTRpfoft «R*T *ft |fl«WNW» 
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65. Sthevw* vaoanam yadt para sandahab kim sura iti tadhuriti? t 
Deve kotham na tanka kim sa devo m deva iti ? (2360) 

66. Teaa katbitamiti va watirdevo'ham ropadartanaraa I 
Sadhuriti kath&w kathite samanarupo ka tanka ? (2361) 

67. Devaaya vl kim yaoanam satyamiti na sadhurapadhSriijah ( 
Na parasparaiuaplha randadhve yajjananto*pi yataya iti. 

( 2362 ) ] 

Trans. 66-66-67. Sthaviras say that (if you entertain 
doubt about another (person) as to whether he is a deity 
or a sadhu, why not question the genuinity of a deity (also) 
as to whether he is a genuine deity or not ? If it is your 
belief that since he himself says that u l am a deity * and 
since we saw the form of a deity, we did not doubt its vali¬ 
dity; why should you raise the doubt when it is said that 
“I am a sadhu'* and when the same body is (directly) perce¬ 
ived? Or, is it. because, the word of a deity is true and that 
of an ascetic not so, that you do not salute each other in 
spite of your knowing that “ this is an ascetic. ” 2360-2361- 
2362. 

If you entertain doubts even about ascetics, who are pratya- 
ksa, then, there is all the more reason for your doubt about Jiva 
etc. that are parvfaa 

wrrftwtg; * ft* * fW*g % ? uvuRUt" 

• 68. Jivaipayatfcheau ya suburaa^vvafahiyar-vigHtbaravesu t 

Accantaparokkhesu ya kiha na Jioaisu bhe sahka ? (2363) 

n w h fasnftg ’*wrf tot t uwniUU 

68. Jivadipadartbafu oa seksma-vyavabita-rikris^arapesu | - 

< Atyantap«rok»eeu oa katham na Jinadi§u bhatatSm tabled) 


t 



vw*j (f9$ 

Tim* 68* And, why shoald Him be no doubt about 
object* such m ftva etc, whose bodies are subtle, obscure 
and drawn asunder, a* weft as, about Tttttaftfcara* etc. that 
are extremely remote (from tbt physical sight)? 08 (2363) 

Here if it i* argued that there cannot be any doubt about 
lira eto. on the authority of the words of «fmas, the same will 
be the oase with asoetios also— 

nwrrowft nnftns twt* qgig ' fafl ftr» 

rc-gfa sft Wsl ftr liWRtyftni 

69 . Tavvayattlo va mal naiju tavvayane susahuvltto ttii 
Alajra-tihara -saniio samano’yam vandanijjo tti (2364) 

jf&r nv*.iaH»li 

69. Tadvaoanad va matirnanu tadvacane susadhuvritta iti i 
Alaya-viharasftinetah ^ramano'yam vandaniya iti (2364) J 

Trans. 69. Or, if this belief is held (on the authority of) 
HI* words 4 , thin according to bis words, a devotee having 
(proper) dwelling and monastic establishment, and possess¬ 
ing right conduct of a (real) saint, is definitely worthy of 
bowingSir 2364. 

aw wy nf k w raif * sBwrfc 9 ft 193 t 
wt fttrata 95«-tfw4 «t|H wi#S eatfn 
itfr ** 1 awirftsft 9 *4' 

tfwrbt fwr-** ewHN?-«0r!i» * ** 1 tHHr- 

HWi WIW WW w 1 
W IfWf w nWlWwf W Ik “ 

II MV* M 


4 . i,*, fmmtikmtt. 
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D. C. If you say that you do not entertain doubt about the 
validity of jiva etc. on the authority of the words of Jinas, then, 
according to the Tirthankaras, one who possesses right conduct 
of an ascetic, is a real sadhu worthy of respect. Here, if it is 
asked “ How is a person of right conduct of a saint, recognized ? 
The answer is- “By means of proper dwelling and monastic 
establishments, a real iramaxva is at once recognized. 

It is said— 

“ Alayenam viharenam ^hana cankamanena ya I 

Sakka suvihiyam naurn bhasavenaiena ya n \\ 11| 


A real gramaga (saint) is known from his alaya (dwelling) 
vihara (monastic establislunents) movements from one place to 
another and courteous language ]. 69 <2364) 


wf *r ftrflfarcft* f^T’JT’prrf^T ft ft i 

qf Wmftgg^ j ft ? ii«»ir^hii 

far sr sriftf arj^ qftj ^ *rftmq I 
*rr wqfaarr ^rr qft%ft ? ii»tiR^n 

70. Jaha va Jiijindapadimam Jigagunarahiyam ti japamaija vi I 
Parip.ama vis uddhattham vandaha taha kim na sadhum pi ? 

(2365) 

71. Hujja na va sahuttam jairGve natthi ceva padimae i 
Sa klsa vandaijijji jairove kisa padiseho ? (2366) 

[^r *x ftft^p r ft rrf ftrag°rcftmftft wnrsrftsft i 
qfrnroft^p:*^ qsqft rrolisr *fn$wft ? iioMUlvei 

*f *TT •fWPW STTrWRTH I 

qsw* qfts^ qftwrcx. ii®?IR^ii 

5. This verse is taken from the Avafyaka-niryukti Vide 
Verse 80. Vandanaka Niryukti in the Ava^yaka-Niryukti. Also 
vide p. 520 v. 1148. Avaiyaka sutra with the commentary of 
Haribhadra Sari Part U» Agamodaya Samiti Edition ) 
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70. Yatha va Jinendrapratimam Jinaguijarahitamiti jananto’pii 
Parigamav \4 uddhy artham vandadhve tatha kim na sadhu- 
mapi ? (2365) 


71. Bhaved na va aadhutvara yatirape nasty eva prat i may am | 
►Sa'kasmad vnndaniya, yatirope kasmat prati&edhah (2366) ] 

' Trans. 70-71. Or, just as you worship the image of a 
Tirthankara for the sake of blissful result in spite of your 
knowing that the image of Tirthankara has .no qualities of 
the Tirthankara, in the same way, why (should you) not 
respect a sadhu also ? In the form of an ascetic, (real) quali¬ 
ties of a sadhu may or may not be (found). But that 6 is 
altogether absent in the image. Why is the image, then, taken 
as worthy of worship, and what makes the form of an ascetic 
qnworthy of respects? 2365-2366. 


nifaft ^ ^ i sjfonrat a ftpw 

Pm: i m m ?, ^ fofoflr 


The opponent’s answer is— 

are renrareft Traigpry sr 'rfwsmr l 

srg q r few iq fh&sOt iwii^vsii 


72. Asanjayajairove pavanumai mai na padimac | 

Nanu devagngay&e padimae vi hujja so doso (2367) 


SffeUKimH • 

*3 fo t gnm qf srftmromfir 


72. AsamyatayatirOpe papanumatirmatirna pratimayam I 

Nanu devanugatayam pratimay&mapi bhavet sa dosah (2367) ] 


6, Quality of a Tirthankara. 



[ttw «dW 


s It: i intfebtdM Cfcmi’8 

*tfbi <tm rritaft 

q g q i d q gsFwwia r rfa&ifl , * mft nfawit^ i awta#- 
ng ag »ft < Swft r wra^q q gMlfo»w t $it italva 
d. c. 

T^ihnavas.—While bowing to an a-saWyata (unrestrained) 
deity in disguise of an ascetic, the fault of assenting to the sin 
of unrestraint would, be committed. But that does not happen in 
ease of worshipping an image of a Tfrthankara. 

Sthaviras: -Even in case of an image inspired by a god or a 
Tfrthankara, the same fault of assenting to the sin would certainly 
be committed. 72 (2367) 

an? nftsrror *r start ftnng^w mnit ftrne^tar i 
lit «mait *nj sttat ? 

73. Aha padimie na doso Jipaboddfe namao visuddhas?a | 

To jairevam namao jaibuddhle kaham doso ? (2368) 

[IW WWW! * tfWT tWppn STOAT I 

wit nftarr wit nf^f^rn iro *t*» 

73. Atha pratimayam na doso Jinabuddhyft namato vi&iddhasya! 
Tato yatirupam namato yatibuddhya kathan* doqah (2368) ] 

Trans. 73. If there is na fault in case of one who hows 
to an image taking it sincerely as a Tiftfcankara, then, how 
would a fault arise in case of one who bows to an ascetic 

taking him sincerely as an osectic? 2368. 

• • 

rw nflrarat i ft fins 11 

•pretos i wit f \ wbqm 11 

*m i *ihg, sit qftimr fossm jptcto it fat, tw 
UTOIt TO n TOpt * * TOlfWTO() fwTOWWW 
PlfiPlH wlQfpil ITOTO WNwl i 

wlM w^Rw w wwww t t wear M mew ketn ” 
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I w* iww ^ wg:«n<Swtj{H 
ae^wfW wSawspwt w ^ i 

fafat 7 3TJW f$Jn% II ? II 

jwift i nftarang frtrwiimrai^ flifqtssnsmmt ^ 
fft *ft H?^<:u 

d. c. 

Nibnavas :-The fault of assenting to the evil quality will 
not arise in case of bowing to an image of a Tirthankara with 
sincere apprehension of a Tlrtharikara in the image. 

Sthaviras: —If it is so, what harm is there in case of one 

lowing to a ascetic with the sincere apprehension of a sadhu in 

him, that yon do not even respect each other as ascetics ? 

• 

Nihnavas:—If it is so, there would be no harm even in 
bowing to his own companion etc. with the sincere apprehension 
of an ascetic in him. 

Sthaviras:—That is not proper, companions etc. do not 
actually bear even a proper appearance of an ascetic. Nor are the 
actual symbols suoh as a laya, vihara etc. apprepended in him. 
Hence, one who bows to companions etc. that are clearly un¬ 
worthy, commits the fault of assenting to the savadya 1 (censu¬ 
rable ) resolution of an aaoetio in them. It is said- 

Jaicelam bagalingam jagantassa namao havai dosol 

Niddhatndhasam ya nStina vandam&ge dhuvo dose RlH® 

7. SSvadya ( oensurable ) Niravadya ( blameless ) 

8. This verse is also quoted from Avaiyaka Niryukti vide 
verse 85, V andanka-niryukti in the Avaiyaka Niryukti. Also 
vide page 526 verse 1187, Ava^yaka Sutra with the commentary 
of Crimed Haribhadra Seri Part II. 

’ There seems to he a slight alteration in the teat of this 
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And, 

Wf T rflm ft »f I 

nr Kftw novirMUI 

i 

74. Aha padimam pi na vandaha devasankai to na ghettavval 
, Aharo-vahi-sajja ma devakaya bhavejja nhu (2369) 

[apt irft*rroft sr ^*n?fif*TT ?PTf * I 

arnprt-’Tft-sinn »n ii«vir Wi 

74. Atha pratimamapi na vandadhve deva&iiikaya tato na grahi- 
tavyah | 

Ahfiro-padhi-4ayya ma Hevakrita bhaveyurnu (2369). 

Trans. 74. If you do not respect an image (also) think¬ 
ing it to be (that of) a deva, then, thinking that food,acce¬ 
ssory articles, bed etc. might have been created by gods, 
they should not be taken (at all). 2369. 

n«i aftwwft h ^nii 5^ ’• wW 

mi*, ?rft w * win 

ifir irwh 

D. C. If you become sceptical to the extent of not bowing 
even to an image, you should not take food, accessory articles, 
bed etc. as they, too, might have been created by gods. 74(2369) 

verse. Original reading of the verse found in the niryukti is this- 

Jaha velambagalingam janantassa namao havai doso 
* Niddhatndhasam iya nftena vandamane dhuvo doso 

a. Instead of “ Jaicelam bagalingam b. Instead of “ya. 

[One who bows to a wicked and hypocrite ascetic, in spite 
of his knowing him to be such, would commit a fault. Having 
once known the breach of trust, if one bows to him, hi is defi¬ 
nitely at fault.] 

But in case of worshipping an image, no such fault would 
arise in absence of savadyanujna. 73 (2868) 



Nihnavavada 


[ Vada 


81 


And too much of sceptical attitude will result in the negation 
of the whole vyavahlra in this way— 

srmf fife w *m fewsft fife q TO*i t 

Krrf^rs fife ? ii«mr^»o|| 

arm* fife faxHti-g fife firaffii i 
fife ■wnm frw*T^ 7 ?ih h*** fl’aft iKa^iR^ni 


75. Ko jaijai kim bhattam kimuo kim panayam jalam madyam | 
Kimalabu manikkam kim sappo civaram haro ? (2370) 

76. Ko janai kim sudd ham kimasuddham kim sajivam nijjivaui | 
Kim bhakklmm kimabhakkham pattamabliakkham tao 
savvam (2371) 

['Rt grrcrfir fife -«nfe fw*: fife to#; sra i 
^rrf^r^T fife *pfa#ta* frr: ? ■ 

’sn’srrf^f fife ^ fife fit s f frra ; I 

fife '-<T%f*T wnrai^w i^ir^sUi 


76. Ko janftti kim bhaktam krimayah kim panakam jalam 
madyam 1 

Kimalabu manikyam kim sarpascivaram harah? (2370) 

76. Ko jan&ti kim £uddham kimasuddham kim sajivam nisjivam | 
Kim bhaksyom kimabhaksyam prftptamabhaksyam tatah 
sarvam (2371) 

Trans 75-76. Who knows whether a particular thing rs 
food or a worm ? Whether a drinking substance is water or 
wine? Whether one thing is a bottlegourd or a jewel? Whe* 
ther (one thing is a serpent, a ( piece of) garment or a 
necklace ? 

Who knows what is pure (and) what is impure, what Is 
animate and what is inanimate, what is eatable and what is 
uneatable? Everything turns out to be uneatable in that 
respect. 2370-2371. 
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innfii »rck firit «tt ? jwmrafTOt 
wb^wPi 5*qrftwtqftitl: tnhnnpnft mi m I wr, ararf- 
trf^rrf^- ^ for req -firt; fr€*r5t«T q uiHftflr 

D. C. Since you are not able to remove illusions of worms 
jewels, serpents etc in an article of food, bottle-gourd, garments 
eto, everything would become forbidden to you 75-76 (2370-71) 

And, 

wfnrr fir *r 'rarcr-frctamaKPT i 

ftar finft fir grf fir q rrcsrreflrar * qrqsqr i,w$ir;u3II 

*r *t 6t fir Snr g»t* ? I 

'iN fir ^rfis fn^T ftf araft qrwrnifir fit ? ii«<jik^h 

arrnf dfcit * at? tit *r rtfiqflwt fir l 
«mit ar q»t amnj qq n fis q fit 1 ii^ir^vii 

TwT iljvu ^sr m ^TTqraC T 3 nw V[ I 

mw l M- ^rtn- qWmi ftq^rrtc finftmTT^ ? IR°lR^mi 

#fir firoqfifqr ftsqqunaft q I 

nt ^Tsqqairj fipr ant»f ? tt^?iK^'s^n 

77. Jaina vi na saipvaso seo pamaya-kusilasankae | 

Hojja gihi vi jai tti ya tassaslsa na dayavva. (2372) 

78. Na ya so dikkheyavvo bhavvo’bhavvo tti jeija ko muijai ? I 
Corn tti cariu tti ya hoi jao paradaragftmi tti ? (2373) 

79. Ko janal ko siso ko va gurfi to na tavviseso vi | 

Gajjho na covaeso ko janai saccamaliyam ti 1 (2374) 

80. Kim bahuga savvam ciya sandiddham Jinamayam Jipinda ya I 
Paraloya-sagga-mokkha dikkhae kimatthamarambho ? (2375) 

81. Aha sarti Jinavarindl tavvayaijao ya savvapadivatti \ 

To tavvayanau ociya Jaiva^da^ayam kaham namayam 1 (2376) 
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[’rflrsrrfa *r #qra:£m: ro[T-$*ftaqTfm i 

unfa qfiiftfa ** mwanvftS sw»m iiwsir^ui 

* * * ■sflpq^srs^ ^*r arrcifit ? i 

Wk fft ffo ^ -snfo 1 

«t wnfrf?r qsftrmftt qr sr l 

wrot *r sinnfir qrc*ragtafaftr ? iwir^vii 

ft vjsrr qrftrtf fim s ftr (Viag ra i 

’TT^^-^»T-*fta3T $$mn: t iii°ir3»^ii 

sm *rfwt fiw ^Kmw w q &tfa q ft is j 

wrerRMHi^r qftarsvft qw «r *nn* ? iic?ii^»vi 

77. Yatinapi na satpvasah 3reyah pramadaku&lasankaya | 

Bhavftd grihyapi yatiriti ca tasma aiirna datavya (2372) 

78. Na oa sa diksatavyo bhavyo’bhavya iti yena ko janati ? | 
Caura iti carika iti ca bhavati yako paradaragamiti ? (2373) 

79. Ko janati kah sisyah ko v& gurustato na tadvi^eso’pi i 
Grahyo na copade£ah ko jfinati satyamalikamiti ? (2374) 

80. Kim bahuna sarvameva sandigdham jinamatam jinendrascai 
Paraloka-Svarga-Moksa diksayah kim arthamarambbah ? (2375) 

81. Atha santi jinavarendrastadvacanacca sarvapratipattih | 
Tatastad vacanadeva yati vandanakam katham na matam ? 

. (2876) 

Trans. 77-78-79“80-81. Doubting the misconduct of 
woman, it is not advisable even for an ascetic to associate (with 
them). Presuming that a householder may even happen to be 
an ascetic, blessing* should not be conferred ( upon him ). 
Nobody should be (allowed to be) initiated as a pupil For, 
who knows whether one is meritorious or wicked, a thief, a 
spy or a burgler ? (tad) who knows as to who > a puptt 
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and who is the preceptor ? So, there is no distinction between 
them also, his sermon is also not acceptable, because, who 
knows whether it is true or false ? What more (should be 
said) ? Tirthankaras, their principles, the other (future) world, 
heaven, Pinal Emancipation-all this is uncertain according 
to you. Then, what is the use of accepting diksa (at all)? 
If you believe in the Tirthankara and if you take everything 
as existing on the authority of His words, why should bowing 
to an ascetic be not accepted on the same authority ? 

(2372-2376) 

° -<s ? wti ff ftsre rew l w “ ft 

*rtt, ^ wtatft 

aft a ? 

D. C. If according to you, Tirthankara exists, and if you 
believe that the existence of all objects including, paraloka (future 
world ) Svarga ( heaven ) Moksa ( Final Emancipation ) etc. is 
approved by him, there is no reason why the act -rf bowing to 
ascetics be not'approved by him. 77-81 (2372-2376). 

Moreover, 

arj fcmmq <mm gfa ftr ?rt l 

^ ft *i«q»nuit ftgqr*»nit ftgqft ftr it^ii^wii 

82. Jai Jiijamayam pamaijani muni to bajjhakaraija-parisuddham | 
Devam pi vandamago visuddhabhavo visuddho tti (2377) 

I’jft swrn wit i 

invfo wmd i fi&g'mii ft^?; fft ik^ir^u 

82. Yadi jinamatam pramSgam muniriti tato bfthyakaraga pari- 
^uddham | 

• Devamapi vandamSno visuddhabhavo vBuddha iti (2377) J 
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Trans. 82. If you take the principles ot the Tirtbafikaras 
as authentic, then even, he who bows to a god (appearing as) 
purified by external means apprehending him sincerely as a 
sage, will be guiltless (2377). 

15^ ft»K- 

qrat ^rcflat ftiss qq i 3 te Tn*i%- 

wrcwsfiwfM ^pnmf'nf^wftqflrcri i 
qfaiiftq <wro fiR3qqq<sswraior u ? 11 

irswii 

H. O. If you really follow the principles of the Tirthankaras, 
you shall have to accept even those who bow to a god who 
appears purified only externally on account of a lay a, vikara etc, 
taking him to be a sage with a sincere heart, as guiltless. 

For, it is said in the Agamas— 

“ Paraiua rahassaiuisiijam sanuitta ganipidaga bhaviya saranam 
Parinamiynm pamaijam ’nicehayamavaiambaman&flain ” 

L it is a great secret of sages who (look upon) the (gem¬ 
like ) trcasurc-box of the preceptor (the entire (collection) of the 
twelve Angas as auspicious wealth, and a trust worthy authority 
for ascetics who depend on Ni^caya J 82 (2877) 

Or, 

3tf «rt ^ fast rrf-faffpir gn awt ? I 

fa**s 5, n ^ iu^ir^mii 

83. Jaha va so jairuvo dit^ho taha kittiya sura anne ? | 

Tubbhehim dit^hapuvva savvatthapuccao jam bhe (2378) 


[qrft qi qr raswr fanw grr ? I 
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83. Yadi va sa yatirupo dristastathfi kiyantah sura anye ? 

Yusm&bhirdristapervah sarvatr&pratyayo yad bhavatam (2374) 

• 

Trans. 83. Like that (god) in the form of an ascetic 
seen by you, how many more gods were seen by yop in the 
past, that you did not put trust in anything ? (2378) 

V f«3- 

3 %3i3«u4 "nft snbiramt 

11 ^ ft 

mi wrafi w: i wn? wRciw’nnf^T 5 # 

13 % 3 - 

5^4 it 31% «sf*»i 3m Wit 1 
wkkI 3 §sr* it 3 faf *3 11 \ 11 

D. C. In addition to the preceptor Asadha-deva seen by you, 
in disguise of an ascetic, how many more gods did you see in 
the past that you entertain doubt about everything? 

It is not really worthy of you to entertain doubt like that 
when some one is seen like that at some time, in some way. 

Even from practical point of view, it is worthy of you to respect 
each other. 

For, it is said— 

Nioohayao dunneyam ko bhave kauraii vattae samaijo I 
Samvavaharo ya jujjai jo puvva^thio oarittammi || 

a 

[ It is difficult to know definitely as to which asoetio lives in 
which *rpT Bhava (inclination of mind ). But, one who is pre¬ 
eminent in character, is fit from practical point of view.] 83 (2378) 

In support of the same argument, the author continues- 

A IKVIRWII 
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irt ft awgi ft *rftsi gstftfto I 
wSftf st jetsst^ st wrf ®3H7si ii^ir^oii 

ft^gq^y wrftqtfofttf ww ftffam i 
«T*nT7ftffnit *rowaft % *r ii<mi^?n 


wf ftonrsr TTOf nt *tt *r*ff*srs?nsT *rr^ I 
*«VHstfiNw snrfcs*?^ ik'sir^sh 

84. Ohaumattha samaya cajja vavaharanayanusarini savva | 

Tam taha aam^yaranto aujjhai savvo visuddhamago (2379) 

85. Samvavaharo vi ball jamasuddliam pi gahiyaw suyaviliiel 
Kovci na sa wanna vandai ya kayai chamnatthain (2380) 

■ 

86. Niechaya vavahara naovaniyamiha sasauam Jigitidanaui I 
^gayapariccao miccham sanksdao je ya (2381) 

87. Jaha Jigamayam pavajjaha to id a vavahara nay a may am 
muyaha t 

Vavaharapariccae titthucchoo jao’ vassam. (2382) 

nt ?wt ^rarsrrg ^prft ft^gsns 





ftnsjwra^ggWsftnftf fcrosi l 

qwTrTftrsnsTt ftwriw ^ ^ 


srft ftsmw srnr ar wft m *jwt i 

SE»WfTT , Tft?STT*t TfoSfaWt SPTXS^STH ItevsIK^II 

84. Chadmasthasamaya carya vyavaharanayanusarigi sarval 

Tam tatha samaoaran indhyati sarvo viiuddhamanah (2379) 


; 88: 
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85. Sarpvyavaham’pi ball yada4uddhamapi grihitam ^rutavidhina I 
Kepayati na sarvagno validate ca kadacicchadinastham (2380) 

86. Ni4cayavyavahara nayopanltamiha sasanam Jincndr&nam 1 
Ekatara parityago mithyatvnm sankadayo ye ca (2381) 

87. Yadi Jinamatam prapadyadlivam tat<> ma vyavaharamaya 
mataiii niuncata | 

Vyavahara parityage Tirthocchcdo yato’va^yam (2382)] 

Trans 84-85-86-87. The whole routine of the engage¬ 
ments of an ascetic incognito is based upon practical point 
of view. One who follows it sincerely becomes entirely pure- 
minded. Mutual intercourse (of respecting each other) is also 
practicable. For, in case an impure (object) is apprehended 
by the commandment of holy writ, or in case if one bows to 
an ascetic incognito, the Omniscient does not disallow it. The 
commandment of Tirthankaras is based upon both the posi¬ 
tive and practical view-points. It is useless to leave either 
of them and entertain doubts etc. (So), if you accept the 
commandment of Tirthankaras, then do not abandon the 
theory based upon practical point of view. Because, in aban¬ 
doning the practical point of view, the authority of the Tirtha 
(£ri Sahgha) itself will be exterminated (2379-2382) 

sr i “ s^nft” 

Then, 

& «U4H*iif sprftr arft «rf fa ■*rrorm i 
m qti q forcn rroftft ftrcfffair srri nc<sim<j*u 


•srwfRr far i 

m riwrttanftg •*rfanr •*ro? xrm ikmrvvii 
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wn»nr gs* ft ^iftarr afftm* % i 
#iN^H«uurr ansttrf ^ faqujfa ir»ir?<jmi 

wary q n<n > ^n « fl * «ftg «wi> I 

# WWm ! -*rfbf? Brsft -»PJtf IRtlR^II 

gr*T Tf W<rt sft*P(Tt *TTf*t fa *T3tf I 

snnr-^fanft smtf ? ift^iRyi&n 

S^Frigft VIH *T ^SNOWH qrss w qs n a mu^ | 

^wwrfJmrf^j *jwj# ft iR3IrSc<jii 


88. Iya te nasaggaham muyanti jahe bahum pi bhannantft | 

Ta sanghapariccatta Rayagihe nlvatina naum (2383) 

89. Balabhaddenagghaya bhananti savaya vam tavassi tti I 
Ma kuru sankamasankaruhesu bhanie bhanai raya (2384) 

90. Ko jaiiai ke tubbhe kim eora caria abhimara tti i 
Sanjayamvacchanna ajjamaham bhe vivaemi (2385) 

91. Nana-cariyahim najjai samano’samano va klsa jananto | 

Tam savaya! sandcham karesi bhanie nivo bhagai (2386) 

92. Tubbham eiya na parupparam visambho sahavo tti kaha 
majjjham I 

Naija-cariyahim jayai corana vi kim na tft snnti (2387) 

93. Uvauttio bhayacca ya pavvanna savvamayamasaggahe i 
Nivakhamiyabhigantum gurumulam te padikkanta (2388) 


[yfa ?r vray «nOr «rwwr*ns i 

wray. fa«mi ^rffrsn ^rppsnr n<JciRy«:yii 

qwsfrmHim tr nfar strrc ! *r<rffci*r yftr i 
vrf* ■*rfa3r ■*mf?r ttst ii^ir^vii 

«Sr siRrflr ft arfW yflr i 
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?rPT-W«ri ?rnfi* »mqhs«nrnt wr * > wra r R^ I 

ri ar.aat l iWlRVsMl 

* q<f<r< fcrer: m*R fflr *r *m I 
arR-Wwrf wr?* ^bmrm ftr fife ar ¥r rs ! ii<^ir^«H 

SMlRjfll ■fl'tfR JPTWT* ^W*W*I^Tn^ I 

srwftRI a r fa nPT a fin > RW » IKVIR^II 

88. Iti te nasadgraham muncanti yavad bahvapi bhanyamanah I 
Tavat sanghaparityakta Rajagrihe nripatina jnfttva (2383) 

89. Balabhadrenaghrata bhananti ^ravaka! vayam tapasvina iti I 
Mft kuru ^ankamasankamhcsu bhanite bhanati raja (2384) 

90. Ko janati ke yoyam kim caurase&rika abhimara iti | 

Samyamaropacchanna adyaham bbavato vyftpfidayami (2385) 

91. «Tnana-cary abhyam jaayate sramano’^ramano vft kasmajjanan I 
Tram £ravaka t sandeham karosi bhaijite nripo bhanati (2386) 

92. Yusmakameva na parasparam visrambhah sadhava iti 
katham mama 1 

Jnana-caryabhy&m jayate cauranamapi kim na te stah? 

(2387) 

93. TJpapattito bhayacca prapannah sarvamatamasadgrahe I 
Nripaksamita abhigatya gurumulam te pratikrantah (2388)] 

Trans. 88-89-90-91-92-93. When they did not give up their 
mischievous belief in spite of their being persuaded in many 
ways, as stated above, they were expelled from the Sangha 
(Congregation). When called by king Balabhadra, who had 
come to know (of their arrival) at Rajagriha, they said f, 0 
£ravaka 1 We are ascetics. Please do not suspect things that 
are beyond suspicion.” The king replied-" Who knows as to 
who you are? Who knows whether you are thieves, spies or 
burglars, in disguise of ascetics? 1 shall kill you to-day.** 
41 In spite of your knowing that an ascetic or otherwise# is 
known,by (his) knowledge and character, O Iravaka I why 
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do you suspect us ?'* When thus told, the king replied 
“ When you yourselves do not rely upon each other that 
you are (ascetics), how can 1 trust you merely from know¬ 
ledge and character ? Could they not be (found) in thieves 
also ? (Thus persuaded) by means of trick and fear, (at last) 
they resorted to the right belief. Having abandoned their 
wrong belief, and having forgiven the king (for his apparently 
harsh act), all of them returned to the original (school) of 
their preceptor ( 2383-2388 ). 

wsw&t wran” prissuri anpr: 

mm i “5iro- j *#nft fit” ?R-ftpnRt 

3IR% ? I 3tft % f% 3 ffiHt <rrJ i 

• 

D. C. When king Balabhadra came to know that the Nih- 
navas had come to B&jagriha, he oalled them, and asked them- 
u Who are you 1 ” “O oravaka 1 We are ascetics etc.” was the 
reply. With the threatening of killing them by crushing under 
the feet of elephants, the king said “ Since you do not trust 
each other as ascetics on the standards of jnana and kriya, how 
can I take you to be ascetics on those standards 1 Outward jna- 
na and kriya could be found in thieves as well.” 

On hearing such words, they came to know their mistake 
and resorted to their original school of thought, abandoning their 
wrong theories for ever. 


End of the Discussion with the Third (type of) Nihnava. 



Chapter V 

firew ww 



Discussion with the Fourth Nihnava. 


<£t TORI fafl; ’TXR’fT I 

94 . Visa do vasasay& taiya Siddhim gayassa Virassa i 
Samucoheiyadi^hi Mihiiapurle samuppanna (2389) 

1 

[ «ww it *4<rR* *m ft# *m*r 1 
*ng ! *&ft*!tffeMftreig*ii ^r gg q w i iiwir^ii 

94. Virn^atya dve varsa^ate tada Siddhim gatasya Virasya | 
Samuccliedikadris^irMithilapuryam saniutpanna (2389) ] 


Trans. 94. Theory of Samucchedikas came into existence 
in (the city of) Mithila, two hundred and twenty years after 
£ramana Bhagavan Mahavira had attained Nirvaga 2389. 


tm*,* ftrepw sferatf w «ito *rats- 


Here is the story of the production of this theory— 

Oift erc eftgtft qqfoft a n eftw i i 

xwttht 


95. Mihilae Lacchighare Mahagiri Kodinna Asamitte ya t 
Neugiyariuppayae Bayagihe khandarakkha ya (2890) 
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[ftr ftwra f afr g fa i re r i 

fcgftwwgiroi^ <wi| wnrrarw nVMRtt«ti 

95. Mithilayam Laksmlgrihe Mahagirih Kaugdinya A£vamitra3oa| 
Naipugikamamipravade Rajagrihc khandaraksa^ca (2390)] 

Trans. 95. There was (an Acarya named) Mahagiri in 
(the caitya-temple of an Yaksa-named ) Laxmigriha in (the 
city of) Mithila. There were Kaundinya, and A^vamitra also. 
( While studying) the Naipugika (portion ) of Anuprav&da 1 
they resorted to the principle of Samucchedas. And, Khagda- 
raksas brought them to the right path in (the city of) 
Kajagriha. 2390. 


^it-^ faftsFurci 3ft qgirMfigj ft ni 
to faro ftro't ^rcroiifira* to ftpfts399t9ifoTOgji 
to 993 9?fir 99 i 99 9TOmi :, 

aw-'* 9iTO9993tro 9ft ft ft gft reift , to ftr," 
ft 99 ft ” i to to tot, 999i-9?g?99- 

99TOTCHi *ftsft TO3[ TOft? 991 f9! 

ifoftTOl) tototok 9$ft9rct toi^ 1 ?ft i 

lft<T9 91993. TOTOlftsft 9TOfV 

h uroft 99 351*9 999wrs ia: sfs&TO? 91993 99^9393*- 
3»TC TOWH STOl 99! I 93 1 TOrcitflTTOT! 91999! TO3, ** 
3919191! I tft % ft*9T! 9TO9T ftfI9l TOftg TO*9T! I 99*' 
ft&lfiW lf ffi lft 9*93!-“ 99 9 TOft9!-TOlt ^93 9^9^91^’ 
TOTO( 99* 9K99 1 ” I 99$TO3-‘ft WTO* 3«9fi93[P%9 


1. Like piirvas, such as Viryac-pravada, Asti-Nasti pravada, 
Jnana-pravada, Satya-pravada, Atma-pravada etc., Anu-pravada 
seems to belong to one of them. It is an independent parva, 
treating of Kriya, Jnana etc. 

2. Neugiya or Naipugika is the name of a chapter in the''said 
Anu-prayada pOrva, 
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s#»sns, $4 a 3m*mi *nwro” i 
Pram?!, sw 5 ? *Rft g yrorc? imvii 

D. C. Mahagiri-scri the preceptor of the Laksmlgriha caitya 
in Mithila, had a pupil named Kaundinya, who, in turn ’ had a 
pupil named Aivamitra. While studying the Naipunika chapter 
of the Anu-pravada parva, Aivamitra came across the following 
statement in course of a discussion of the principles of chinna 
and chedanaka (Destroyed and destroyer):— 

“ Paduppanna samayaneraiya savve vocchijjissanti | 

Evam java Vemagiya tti, evam biyaisamayesu vi vattavvam.” 

[ All the Narakas (inhabitants of hell) of the present conven¬ 
tion will perish, and so will all the deities. The same should be 
understood of those of other conventions as well. ] 


On reading this, Aivamitra conjectured that if all .the Nara¬ 
kas of the present convention were to perish, all other living 
beings would also meet destruction, as soon as they were born. 
Consequently, they would not be able to attain the rewards of 
good and evil deeds. In this way, Aivamitra began to draw 
conclusions on false conjectures. His preceptor (Kaugdinya) tried 
to persuade him by means of various trioks ( which will be told 
hereafter ), but Aivamitra was not convinced at all. He was, then, 
expelled from the Sangha ( Congregation). He, then, oame to the 
city of Rajagriha (or Kampilyapuri). There the sravakas khan 
<jaraks&s, who were posted as customs watchmen, began to beat 
Aivamitra and his fellow-Nihnavas all of a sudden. “ Do you 
not know us? Why do you beat us even though you are irava- 
kas” said the Nihnavas. “Those that are iramapas have already 
perished according to your theory. You may be some other 
people like thieves etc. and henoe, we are beating you/* was the 
reply. Being afraid of this, they gave up their false notion, flame 
to the right path and returned to the original school of their 
preceptor, after having excused the khapcjarakQas for appa¬ 
rently harsh act 90 (2890). 
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Now, the author explains the above-mentioned account of 
Niryukti in details — 

a reurfay c ft 

sswumwrcuft *rs* fto fW% ftf I 

96. Neugamaguppavae ahijjao vatthumasamittassa I 
Egasauiayai-voccheyasuttao nasapadivattl (2391) 

97. XJppayaijantarao savvarn ciya savvaha vinasi tti | 
Guruvayanauieganayamayameyam miccham na savvamayam 

(2392) 

[ ww w*r 3 «rf*m’T t 

Hrosrftoftr: ir^irVWi 

wtwnwua: mto *rtoi f^rsmrfHrr u 
fT Ew^toEunmtog *r toton iivsiRWH 

96. Naipunamanupravade’dhly&nasya vastva^vamitrasya I 
Ekasaraay&di-vyavacchedasotrato na&pratipattih (2391) 

97. Utpadanantaratah sarvameva sarvatha vina^lti | 
Guruvacanamekanayamatametad mithya na sarvamatam (2392) 

Trans. 96-97. While studying the Naipugika chapter in 
the Anupravada (pcrva). A^vamitra derived the theory of 
(entire) destruction viz-that everything is entirely perishable 
after its production from the rule (laying down) the destruc¬ 
tion (of an object) at one time etc. It is the opinion of 
the preceptor that it is false, because it is approved only by 
one point of view but not by all. (2391-2392). 


‘'s wrwhwH ai «ras ftwwwf’ toNp* to: ayw i 
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!ifir-ftvRf4 g g w t g- srg g ftwwfowfaw 
^ *®rswftg ^ia?nnm j??r^, sr g gfonrag, ?r€t fa«rR*- 
ftflriRWin*vui 

D. C. While studying tho Naipunika portion of the Anu- 
pravada perva, A^vaimtra derived a theory from the rule laying 
down the theory of destruction of objects of one convention that 
all objects of one convention vanish entirely-in all respects-as 
soon as they are produced. The preceptor persuaded him not to 
form such a wrong notion, and said “ The theory of destructibi- 
lity of objects at every moment, is laid down by the ksana- 
ksaya-vadins only from one point of view viz-Rijusutra naya 3 , 
but it is not true from all points of view. So, it is false. 


Why is it Mitbatva? 

* fir i 


98. Na hi savvahs, viijaso’ddh&pajjayamettanftsammi | 

Sa-para-pajjayanantadhammano vatthuno jutto (2393) 




98. Na hi sarvatha vina^o’ddhaparyayamatranase i 

Sva-para-paryayanantadharmano vastuno yuktah (2393)] 


Trans. 98. Merely at the end of a ( particular) condition 
of time, it is not proper to admit entire destruction of an 
object that has innumerable qualities on account of its own, 
well as, of other’s paryaya (form) 2393. 

5ftar-V h ft gus: u» aft 1 1 wnf- 

3, According to this system of philosophy an object is per* 
oeived in, ity present condition only. 
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tot Jugtswrorforg aft i wj;wt «rcf# ? ??*ns- 
se*R-«rafcn!RW*te*i i wft a?pn*W5 

jwrcnmtw^* g gfc g gft afowr ^ IMtawiwKwMtavk, 
sft qs^am i srat ^ q m r ^m prqreifcg^, w*d- 
wrft ^pr: nwfi- 

HCTl^ ? |fif IR^II 

D. C. Tt is not at all proper fo accept the entire destruction 
of an object merely because a particular condition ( say, bhata 
paryaya or past condition) of time 4 is over. Every object is 
possessed of innumerable qualities, say for example, whenever 
the N/irakas perish as Xarakas of the first condition ( paryaya ) 
of time, they do not perish entirely but they are produced imm¬ 
ediately as Narkas of the second condition of time, and thus con¬ 
tinue to stay on as living matter. 

0 

It is not proper, therefore, to believe that an object which 
has innumerable paryayas or forms at differment conditions of 
time, vanishes entirely as soon as a particular paryaya or condi¬ 
tion of time is over. 98 (2393) 

srg ^rrs ftr *3 wrcrt fa I 

3WP5TT T ?ar«45T'! IMIRWII 

99. Aha suttau tti mai sutte nanu sasayam pi niditthaml 
Vatthum davvatthfie a-sasayam pajjayatthae (2394) 

[am wfto stsj wotttPt I 

**§ 5®<n , l?TOTs?iT*a!T ’mrnrS?m IIWRWM 

99. Atha satraditi rnatih satre nanu sa^vatamapi nirdistam I 
Vastu dravyarthataya’^vatam pary&yarthataya (2394)]. 

4. According to Jaina Terminology, the word ‘Addha’ signi¬ 
fies Time. Add ha paryaya signifies the paryaya or condition of 
time. e. g. Vartamana paryaya (Present condition) Bhuta par¬ 
yaya (Past condition) and .Bhavisya paryaya (Future condition). 
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Trans. 99. If your belief is based upon (the afore-said) 
rule, it is also laid down in the rule that an object is impe¬ 
rishable by (virtue of its) form 2394. 

ife ot nfe: i ng nfe wot otto*., 
flffc ^ JEOTtSotI SKRRft wfep fa fa nramg, 

ott nr w^-“^nprm ^ t f% nranr, aiwn ? i ntwr ! fen 
nram, fen aramt i $ %n5«i ? i ntnm ! ^?«n^ ntnnr, m- 
fWR 3TOIWI’' *fe iR^au 

D. C. According to you, an, object should be taken as en¬ 
tirely perished at every moment on the authority of the rule 
referred to before 5 . 

Now, if you take the sutra as an authority on this point 
there is another sutra also which describes an object as iaivata 
or imperishable by virtue of its being matter, and vinaivara or 
perishable by virtue of its form— 

The sotra runs as follows 

Q. “ Neraiyanam bhante ! kim sasaya a-sasay a 1 
A. Goyama 1 siya sasaya, siya a-sasaya 6 . 

5. Vide verse 2390. 

6 . The following atapaka is from Bhagvatf Sutra:— 

Q. " Neraiya nam bhante ! kim sasaya a-sasaya ? 

A. Goyama! siya sasaya siya a-sasaya. 

Q. Se kena^thenam bhante 1 javaevam vuccai “ Neraiya siya 
sasayft, siya a-sasaya 1 

A. Goyama t Avvocchitti naya^hayae sasaya, vooohitdnayaHhn 
yae asasaya. Se tepa-aMhegam java siya sasaya siya O-sa- 
saya. 
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Q. Se kegaMhenam ? 

A. Goama! Dayyafthae sasaya, Bhavatthae a-sasaya. 

[ Q. O Lord I are the Narakas perishable or imperishable ? 

A. O Gautama! they might be perishable, as well as, imperish¬ 
able also. 

Q. How could that be ? 

A, O Gautama I they are imperishable on adoount of their 
matter, and perishable so far as their form is concerned. ] 

And, 

ffsi ft * araftsfsufH i 

sr git srit anrrat * aif simt ? ut»?iR^$n 

100. Ittha yi na savvanaso samayaivisesanam jao’bhihiyam | 
Ihara na savyan&se samay&ivisesaijam juttam (2395) 

101. Ko padhamasamayanaraganase bitisamayanarago narna t 
Na suro gha^o abhavo va hoi jai savvaha naso ? (2396) 

[arwrfa si *£rren i 

ffirm n *r$*n3r qrasnftftfrrft 3 ^ h?o<>ir^v\II 

siw re i ww s mwsM i e r fti ftsresrswiT^ l f *nn 1 

si git qgfct ri q t nr Wfr nfa stt^t: ? ut«tiR^W 

[ Bhagavati Sfltra Sataka 7 Udedaka 3, last portion] Gujarati 
Translation page 15 Part III. ] 

It will be noted on oomparision that though both the ala- 
pakas differ slightly in readings, there is not the slightest diffe¬ 
rence, between the two, so far ar the meanings of both the ala* 
jpUm m oonoeroed. ] 
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1 00. Atrapi na sarvana&ih samayadivi^osanam yato’bhihitam i 
Itaratha na sarvanase samayadivisesanam yuktam (2395) 

101. Kah prathamasaruayanarakana^o dvitiyasamayanarako nama | 
Na auro gha^o’bliavo va bhavati yadi sarvatha ua&th ? 

‘ (2396)] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (For) other¬ 
wise, the adjectives like samaya etc. would be useless in 
(case of) entire destruction. How could a n&raka of the 
second moment come into existence when the riaraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, gha\a or 
a-bhwa (non-existence) 2395-2396. 

aqforat quit I p: ? qq»ng 

3 *Ut3t qftter ffcg JWRPW- 
wwft sq fo i i nmrawiwi^ i 

fttftotftqqqqwRt srfq fe#nftq»raqrcq>ft%r * g 

i *<rc*n swRWiftftSnq 

* 3tb qqiftft i qsrasqn*. ? isitwift” smw^Rq- 

qptf ft qiwwt ftqfti ^ qw ft$q-*rftoiftswnw. 21 
ft sswftR, wq-fssftq-?rfftiftOTqtPwft^wi » 
qftgdhnqw qft JRPKraifcwnwi favqqqRPi 
ftSfcrcraqfcqqt jws inning. *$<n ftq*- 

aiKqt s& idsnit qi ? i i * ftSNftpw- 

qiw* i wnq. sm-ft^q-?[#nftqqqlfw ft%qq wfftgq- 

smsdSm ^ i iroft: qifcfcp sjfinra^ i 

13 «iwft gft iiwirvwi 

D. C. In the sotra laying down that the nlrakos of the 
first moment will meet destruction, entire destruction is not, at 
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all, implied. Adjectives viz first moment, second moment* etc. 
mentioned therein are significant.** By the expression that "Kan¬ 
akas of the first moment will meet destruction/’ ontrre destruction 
of the narakas is not meant but it only means that thenarakas 
of the first moment lose the proporty of being riarakas at that 
time. Similarly those of the second moment lose the property of 
being n&rakas at the second moment and so on. 

But riarakas would never perish entirely on account of their 
matter being indestructible, Thus, if the theory of entire destru* 
ction is admitted, adjectives such as prathama samaya, dvitiya- 
samaya etc. would not be justified. If the narakas that were 
produced at previous moments had perished entirely along with 
those moments, how could narakas of the seoohd moment, and 
tliose of the third moment etc. come into existence ? So, the 
adjectives viz prathama samayotpanna (produced in the-first 
moment )dvi1\ya samayotpanna (produced in the second moment) 
etc. would be justified only if the riarakas were taken m the 
existent beings. 

In spite of all this, if you hold the theory of entire destru¬ 
ction, a naraka produced art the first moment, would' perish' 
entirely, and it would not leave any scope for the production of 
a naraka of the second moment. And if a naraka perishes entirely 
with the first moment, that which is produced at the second 
moment would be definitely different from the naraka (itself), 
and hence it would never-be possible to recognize, a-sura, a gha^a 
or a-bh&va from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being and to none else. 

Thus, the sstra mentioned before, does not, in any way, 
imply entire destruction of narakas, at the end of a particular 
period' of time. It is only due to futile embarassment produced' 
in you, on aooount of your (past) misdeeds, that you are led to 
hold such wrong notions* 100-101 (230:5-2396), 
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anpr *rf ftm i 

«T fWrfr fife * totor ? uto’UW'sH 

102. Ahava samanuppatti samanasantaijao mai hqjja i 

Ko savvaha vinase santaijo kim va samarnam ? (2397). 

[apwr RU Rte T fa ! BUHWHIl) I 

w ftrsn^t ot: f«fc «tr Ri w * m 1 nt«*iR*Wi 

102. Athava samanotpattih samanasantanato matirbhavet | 

Kah sarvatha vinase santanah kim va samanyam ? (2397) ] 

Trans. 102. Or, the belief may be that (there is) produ¬ 
ction of similar (narakas) on account of similar offsprings. 
(But) in (case of) absolute destruction, what is the utility 
of (even) an offspring or similarity ? (2397 ). 

iftai-W to sjfir- 

WTOwwRR qe wM qft i rrtoi TOisiTOterw *?: trr- 
torrtoi tori^ TORqtfiiR TOsft: 
wift^iftro^TOft troirora <r i aratrorr? 
“ ct KRfcfflift ” i iig s&ir ftror *i tot 

TOR!, fti R TOT TOR* ? ftft TOR i foggR t I H ft PTOTO- 
PR ft p q frwn TOWftxW t Ufa, RRfa%gSRt-‘‘ TO- 
iplf TORI!, ^ RR TOR*” IR^SII 

x 

D. C. 

Aivamitra:—Since nlrakas etc. are created at similar mo¬ 
ments one after the other, their sant&uas are also created in the 
form of productions of similar moments, and by virtue of those 
santanas, adjectives suoh as prathama samayotpanna etc. would 
be justified even without any object being taken as existent, 

Aoarya:—When you accept the theory of entire destruction, 
who would be taken as whose offspring? And what would be 
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similar to what ? For, in case of entire destruction, there would 

not exist any moment of production of narakas etc. by virtue of 

which, we can say that “This is their offspring or that is similar 

to this” 102 (2397) 

> 

Because, 

fcmftiift ftnnft 3Tj sr stt*t qftrft I 
anr ftnroft sr sqftrot «rr arf * ssTroft II 

103. Santanino na bhinno jai sautaoo na u&ma santSgol 

Aha bhiijno na kkhaijio khanio va jai na santaoo. (2398) 

[wnSrA sr Prat sift qrnrot «r srm ?jmsn I 

sni Pro* sr qrftffi: qrftret *r sift sr qrmsr! 

« 

103. Santanino na bhinno yadi sant&no na nama santftnah I 
Atha bhinno na ksanikah ksaniko va yadi na santanah 

(2398)] 

Trans. 103. If an offspring is not different from (its) 
generator, it is not an offsping. And, if (it is) different, it 
would not be momentary; (for) if it is momentary, it would 
not be an offspring. 2398, 

qfirwriftsqt srflw fosr q ftw fans, TrftH 

sjrorcft sfctHs, sftift^ssnftfar^Rsn^, i aw arnft*q> 

fiW Tfcrw, Tlf| sifawtsrft 13TO siflwt- 

srnftssrl surft trtrs, I trrtt qq # »iq PT m#Rt 

qtqr ift i q^q TENfr%fo*gqsi*qqft rfon sttw 
wftq* iis^Vii 

D. C. If a santana is not different from a santmin ( gene* 
rator) it would not be called a santana , as it would not possess a 
form independent of santanin. And if it is different from santa- 
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nin, it would not be taken as k$at}ika or transitory, because by 
accepting it as ktaqika, its state of retention would be accepted. 


On the other hand, if a santana is taken as ksanika, it will 
no longer be existent like sanfanin and difficulties arising from 
the state of non-existence of santana would crop up. So, there 
is no‘scope for the santana to exist in the midst of absolute 
destruction. 103 (2398) 


Continuing the same argument, the author states :— 

far sr wr I 

3Tf *TT ST Ttof ^fST *T ST«J 

104. Puvvanugame samaya hujja na sa savvaha vinasammi I 
Aha sa na savvanaso tena samam va nanu khapuppham 

(2399) 

TTsmr tt^; sr *n *r$*rr l 

«T * TT&H3WH bst *T *3 ssysqs* ll?o»IKWII 


104. Pervanugame samatabhaved na sa sarvatha vina^e i 

Atha sa na sarvana^astena samam va nanu khapu§pam 

(2399)] 


Trans. 104. Similarity is (possible) only in (case of) 
its connection with the former (moment), but not in (the 
midst of) ail-pervading destruction. And if it exists, there 
would be nothing like all-pervading destruction. Or else, even 
Kbapnspa would hecome similar to it. 2399. 


vwgr nl qj fo wqwfti twth i Tnht g tw^ri 

'1)UPW -.f5K«Tf*lp4•! 1% ^ TIT TPWhWJ'W 3®^ I TIT WWI TF?fT- 
Tift TW<?T fan*! I 

aro s&n trjh ps! oft T&itsiTPft- 

Tri $£$4 33 ^^, nr TtWn^Rrn 
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D. C. If the former moment is connected in any way with 
the later moment, there would be some sort of similarity between 
the former and later moments. But when there is absolute 
negation of the former moment, its similarity with the later 
moment has no place And, if there is any similarity between 
the two, the former moment will have to be taken as existing, 
and hence, there would be no possibility of absolute negation. 

Still however, if this sort of similarity is accepted by you, 
in spite of there being absolute destruction, why should a non¬ 
existent object like khapuspa, also, be not taken as similar to it 
as the property of being non-existent is comm to to both ? * 104 

(2899). 

For, 

StOTrftojTft 3TTOT ft? &S* I 

* *t? ft t uto^iRVooii 

105. Annavinase annam jai sarisam hoi hou telukkam I 

Tadasambaddham va mal so vi kao savvan&sammi ? (2400) 

-*r*g I 

105. Anyavinade’nyad yadi sadri^am bhavati bhavatu trailokyam [ 
Tadasambaddham va matih s’opi kutah sarvanfise ? 105 

(2400)] 

Trans. 105. If at the destruction of one thing, something 
else becomes similar (to it), even (the group of) three 
worlds would become similar to it. Or, if it is (accepted) on 
account of its being unconnected-how is that even possible 
in the midst of all-pervading negation. 2400. 


«*WI PRJf’TPRra 1? fqWfBlIf I SWISS’! 
W sjhrTOwisiw i m a j qi sHftq fcw% 

wfoisiyircwi ’ift wdten qft q it, qft wg%i5lw- 
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3R*iftrc%s-TR?rFT ffk g^roi^i aw 
m %3tf ferefggW t yW5 ; fo fo H «wwg, 
to wws fa m fas sft awrsi sfir to? ?fits *to i ng ?tefo 
’pNwa^t: to?! 'pw fa?r ifaiti fa: ?-a faftf^f:, aw- 

d. c. 

Acarya :-Just as a pata is totally different from a ghata, the 
former moment is different from later moment and vice versa. 
Now, even when the former moment is taken to have perished 
entirely, if it is held that the later moment which is absolutely 
different from it, is similar to the former moment, the group of 
the Three Worlds should also be taken as similar to it, because 
the property of being absolutely different (from the later moment) 
is common, there also. 

A^vamitra:—The group of the Three Worlds, could not bo 
taken as similar to the former moment in question, because that 
is not connected with it by means of time, place etc., while later 
moment is taken as similar to the former moment, because it is 
connected with the former moment by means of time. 

Acarya:—But how can the relation between former and later 
moments exist in spite of the former moment having entirely 
perished ? Such a relation can never exist without accepting the 
context, and hence, the state of retention or existence of the 
former moment in question. 105 (2400) 

Besides, 

{far to* wftw ffau «4 ay Try fn i 

•T 5 <U«M44(t«uil3r fcfafaiTOTO t'TO W5 I 
wniiwww to wrj ii?°«ik«» i ui 
qHtapro to tmrottuMffai i nail janr t 

TOTOTOrTO^W TOOfW TOTO g TO 



Vftda] Nihnavavada :107: 

106. Kiha va savvam khatjiyam viijiiayam jai mal suyau til 
Tadasankhasamayasuttatthagahanapariijamao jattain (2401) 

107. Na u paisamayavinase jegikkikkakkharam oiya payassa l 
Sankhaiyasamuiyam sankhijjaim payam t&im (2402) 

108. Saiikhijjapayam vakkam tadatthaggahanaparinamao hujja. I 
Savvakkhaijabhangananam tadajuttam samayanatthassa. 

(2403) 


srftra Brsrcfr »H?r: sjmfirfa i 

3*3* 

*r 3 g fa qn m Bn u gt fr yfarau ft* i 

to mBi iti°'9iR«»^ti 

WHli TO»ilTforTft’JTm?rt I 
^a ,| »r*TJRrw TO3#; jW TOgg r ii?»cir*mii 

106. Katham va sarvam ksanikam vijnatam yadi matih grutl 
diti | 

TadasankyasamayasiJtrarthagrahanapariijamato yuktam 
106 (2401) 

107. Na tu pratisamayavinase yenaikaikak Sarame va padasyal 
Sankhyatltasainayikam sankhyatani padarn tani 107 (2402) 

108. Sankhyatapadam vakyarn tadarthagrahanaparin&mato bhavet | 
Sarvaksartabhangajnanam tadayuktam samayanas^asya 

108 (2403)]. 

Trans. 106-107-108. Or, if it is asked “How is every¬ 
thing recognized as momentary?” (The answer is) “From 
the Holy writ. ’* it is proper (to take it) as a result of the 
comprehension of the meanings of innumerable sutras, but 
not (as a result of) the destruction < taking place) at every 
moment. Each syllable of a word (is produced) at an incalcu¬ 
lable portion of time. A word consists of a definite number 
of those (syllables), and a sentence is composed of certain 
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number of words. At the comprehension of its meaning, 
knowledge of all-pervading transitoriness (is attained). (But) 
that is misfitted to one (whose mind) perishes (soon after) 
the time of production 2401-2402-2403. 

* r 

“*1” STOW, W*l 513 

gggiftgraftft i gmftft 
^ i gg gg f ai^ftfwwg*ft «h<) ft g: virainpn^mii- 

swi i fri sj g gftgggftgi% i ^jrfe ggft-a w^ q ft g wrog 

“g$ ?ft ftgratoftft g g 

gftgg#e^ 1 ara wtois-^i TOtig «R«ng ig*g gragrong 
g^9«3l;%g«iqi tteqMtorawftvra^nt: gg«lft«TOg *?g&, 
gift giijgft gsgraift ggftgift ^ ggft I TOgtlg <tMgg 
ft*rcft, ^s?«nftnmw ^mmn?iiiftingi^4:, glvugwaw 
g%g i ggtaftgggwsg#i to ggft®«rcg gggtsggft^ftii 


d. c. 

Aivamitra:—How could you apprehend that everything is 
ksagika % 

Acarya:—From the Holy writ. Apprehension of ksanikata 
irom the Holy writings, is justifiable only as a result of the 
apprehension of the meanings of sotras, but not as a result of 
destruction taking place at every moment. Every syllable of a 
word is produced at an incalculable moment. A word consists of 
a number of such syllables and a sentence is made up 0 / a 
number of words. When the meaning of such sentences is com¬ 
prehended, knowledge of all-pervading transitorinesB is attained. 
But it should be noted that such a knowledge is not attainable 
to one whose mind perishes soon after the time of its production. 
106 - 108. (2401-2403) 



Nitinnvava^a 


: 109: 


Vada] 

arJinriT srm wn t? <ra wiraln 1 ii?«>W#*»ll 

109. Tittf samo kilamo sarikkha-vivakkha-paocayaiiji I 

Ajjhayaijam jhaiia bhavana ya ka savvan&sammi ? (2404) 

[tjRt: are: wam I 

urmr ^ «ct ! nt«^iiRV»vii 

109. Triptih Bramah klamah sadrigya-vipaksa-pratyayadlni i 

Adhyayanam dhyanam bhavana ca ka sarvana£e? 109 
(2404)). 

Trans. 109. And, in (the miJst of) absolute destruction, 
bow could satiety, exertion, languor, similarity, distinction, 
etc; as well as, study, meditation, and imagination exist ? 
(2404). . 

JJSrf*!, Wi^, 5R»jPlfRI^ anft- 

l gvgqtareiKii, 
, ww ato w*- 

Mi i m*m 

D. O. If the theory of entire destruction of an object (at 
every moment) is accepted, everything will be destroyed imme¬ 
diately after its production. C6nsequently, there will be no place 
for feeliDgs like thoso of satiety, exertion or fatigue. There will 
be nothing like similarity, dissimilarity, belief or remembrance, 
and there will be no scope for study, meditation or imagination 

109 (2404). 

vrxmmit *f*rrer * dt ft w ftrcft t1 

fampft 9r i* V* ifo HWgftw ft 
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110. Annaijno paigasam bhutta ante na so vi k& titti ? 

Gantadao vi evam iya sanivavaharavucchittl (2405) 

irfinrm ?r w Tjfin 1 1 

98«rafrcwgffcvfe: 

110. Anyo’nyah pratigrasam bliokta’nte na so’pi ka triptih ? i 
Gantradayo’pyevamiti sainvy a vah&ra vyuceliittih (2405) ] 

Trans. 110. (In case of entire destruction) an eater would 
be different at every mouthful, (and) at the end (he would 
exist-) no more. (Hence) how could there be (the feeling of) 
satisfaction at all? The same will be the condition of those 
who move, ect. In this way, there would be violation of the 
(whole of) vyavahara. 2405. 

“sg jitck 

«n urn: 5^s i aw 

stsft ^tri sfcn * *Rfir, 

I 

si sffr, sfas i qqpmg- 

*mro{taT»ifr *mw»ira: wppn m#t i ^4 arost* 

D. C. In ease of there being entire destruction (at every 
moment), one who eats would be different at every mouthful of 
food on account of his being ksanika. In absence of the process 
of eating, the eater will also perish at the end. Hence, how 
could there be a feeling of satisfaction at the last mouthful, and 
in absence of eater, who will experience the feeling of satisfaction ? 

L In the same way, those who move would not feel exertion, 
and so on. Ultimately this would lead the entire vyavahara to 
noting. 

Here the opponent would say— 

Spjt am faw ftrcft fn«r firarot i 
fNfta flmw v v4 flra fpwft a ft iiuuw^h 
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111, Jegaui ciya paigasam bhinna tittl ad oiya viijaso j 
Tittle tittassa ya evam ciya savvasamsiddhi (2406) 

srPmi^ f*rar <r* fircrcr: I 

111 . Ycnaiva pratigrasam bhinna triptirata cva vina^ah I 
Triptestriptasya caivameva sarvasamsiddhih (2406)*] 

Trans. HI. On the ground on which (feeling of) satis¬ 
faction is different from each mouthful, (the feeling of) satis¬ 
faction and the one who is satisfied attain destruction. The 
same will be the condition of everything. 2406. 

g fiUKWRte rqg wtrFT amrm 
v sfarm toi, 3rt ^ cthr ^ wi 
wrfa:, ftj ) mwim«rc4 , 3F*rar 

4t*n<i i ^RRRtntsfij^r ^ i 333 ^ I 

fa: ? fan?-“ ^4 nswftrfe fa ” srewnffw&si «pr 
aaRrPr fff>-aa-gg H i ^* °< ngKR q Rife : i aaft-fRif*- 
araararfta: aia^ arcs 3^- 

aaPa i aaa fforc?* tcttwref. a Pk*r4 i 

IRVo^ll 

d. c. 

A4vamitra :—Just as an eater of each mouthful differs from 
another, so also, every portion of the feeling of satisfaction 
differs from another. This makes both the satisfaction and the 
sathficr, ksanika ( destructible ) at every moment. If the visesana 
(adjective ) is different, the visesya (the object which is qualified 
by it) should alse be different; otherwise there would be no 
justification of vi^esanti. 


Here it is not proper to advance the argument that feelings 
of satisfaction etc. could not exist in case of momentariness 
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taking place at every moment. Because, it is only in that condi¬ 
tion (i. e. only in case of there being destructibility at every 
moment) that the worldly feelings of satisfaction, exertion, gloo* 
miness etc., would be established. The later moments that are 
filled with feelings of satisfaction etc. are produced fitom the 
corresponding former moments, one after the other, uutil feelings 
of satisfaction etc. become extremely powerful. All this is possi¬ 
ble only, if the object is perishable, instead of its being imperish¬ 
able or niiya. That which is nitya is never produced or destroyed 
but is always retained steadily, in one condition. In such a case, 
feelings of satisfaction etc. would either be wholly accepted or 
wholly rejected. Ill ^2406) 

The answer is— 

*rr ft to? apift t 

112 , Puvvillasavvanflse vuddhi tittl ya kimnimitta to ? | 

Aha sa vi te’nuvattai savvaviijaso kaham jutto ? (2407) 

fifJrftmr ? i 
sro ^nfrr *T*ff*raT?n 3^: ? 

112 . Purvasarvana^e vriddhistriptisca kim-nimitta tatah ? 1 
Atha sapi te’nuvartato sarvavinasah katham yuktah ? 

112 (2407)]. 

Trans 112 If there is entire destruction of the previous 
moments, how are the (gradual) rise, as well as, the (feeling 
of) satisfaction accounted for? And, if they, too, follow (the 
later moments) how will (the theory of) entire destruction be 
justified ? 2407. 


“at fa” ’Ktat, to: foira totc*- 

m ftfaflrn fawwi ? i ^MHfaffawvr *rt 



NibnawMa 


VM*] 



pwiwwmi mmm ^ \ % ^f^trst^wto t ipfjiw- 

««4 flurry i a reftfa K wfti q»gwg % wfami, ?rft 

ti rftm r in — _— . ._...» . *v ___ __C_. rs . 

wft wiwi w g^t 

tragdftn;! |fo irvovsii 


d. c. 

Acarya:—If it is so, how would the gradual development of 
the feelings of satisfaction etc. that are found during the respe* 
ctive later moments, and the production of the feelings of satis* 
faction etc. be accounted for % 


A^vamitra:—Feelings of satisfaction etc. are produced by 
the instincts of satiety eta produced in the later momenta by 
m$ans of former ones. 

Acarya:—That is not so. Since those instincts are similar 
to the corresponding former moments, they would perish along 
with those moments. 

A6vamitra:—Feelings of satisfaction etc., are produced in 
later moments, in as much as they are continued in the later 
moments aftor their production during the respective former 
moments. 


Acarya:—In believing so, as you assume the continuation of 
the feelings of satisfaction etc., that are similar to the former 
moments, you will not be able to justify the theory of entire 
destruction of an object along with the former moments during 
which it is produced. 112 (2407*) 

Also, 

faro w sr*mtir *d Mmi i 

^ *rj sirot at ?T3ft fife * famwc? ntteiw«<n 

118, Dikkha va savv&nase kimatthamahava mal vimokkhattham I 
Bp jai naso savvassa to tad kirn va dikkhae ? (9408) 
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I^wt *r ^<hi^i twwwt mniwTOfrni^ i 

*r vfk sitos mrt *tck hr m sftenn ? uttfiiW'di 

113. Diksa ya sarvana^o kimarthamathava matirvimoksartham I 
Sa yadi na^ah sarvasya tatah sakah kim vft dlksaya? 

113 (2408)] 

Trans. 113. Or, in (ca«e of) entire destruction, what is the 
utility of diksa? Or, (it may be) your belief that it is for the 
sake of Pinal Emancipation. If that (moksa) itself is (suscept¬ 
ible to) destruction, then, it would be (attainable) to all. And 
hence, what (would be) the purpose of dfksa? 2408 

^hji ra Ararat ftwftft wr^? ftrfSft- 
»iftft w: 13W fltejra $$ra <rc^r ht%;, <r?mfa sra^-ra 
srraraSt sRi^qt *t ? i ?ra “st «i? ra# ft” s 

0t$i w, “««r«r iitjs ft” sraraffc a&srft 

ft?: qfoq ifi t rasra: raffiraft? ft? *3) 

ft ?ft?nraft? fft IR»««JII 

D. C. According to your theory of entire destruction, diksa 
has no utility. If you argue that diksa is useful for the attain* 
ment of moksa, then, is that moksa perishable or imperishable? 
If it is perishable, it would become accessible to all living beings 
without any effort on their part, and then, it would lose its 
importance. 113 (2408). 

And, 

3HT nw> 5T W*5V*Fl m *T s 3r I 

rayr ftr ftwrar ft^ rn ra grot ftr lit ?vira»o<yi 

114. Aha nicco, na kkhaniyam to savvam aha mai sa-santago | 
Ahau tti tad dikkhft nissantanassa mukkho tti. (2409) 

[*W ST Saftlft WTS TTOTIWJ I 

*r?TT fft «fkcrar ftsrfft imairavo^u 
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114. Atha nityo, na ksaqikain tatah sarvamatha matih svasan- 
tfinah ( 

Ahata iti tato diksa nihsantanasya moksa iti 114 (2409) ] 

Trans. 114. If it is imperishable, you cannot hold that 
everything is transitory. Here, it might be said that since 
one's own continuous range (santati) does not break off, 
diksa becomes necessary (for the purpose of breaking it off.) 
(For) Final Emancipation (moksa) is attainable (only) to a 
nihsantana being (i e. one who does not possess the conti 
nuous range of birth, death etc. any more.) 2409 

ar«r *ft: ft” WRft tift**.’’ 

HftS, <ftl fNfoa # IRSoMI 

« 

d. c. 

Acarya:—If moksa is nitya, you cannot assert that every¬ 
thing is ksaqika. 

A4vamitra:--Since moksa is attainable only to one who is 
nihsantana, diksa is useful for one to become nihsantana (One 
is said to be nihsantana when the continuous range of the 
moments of cognition, sentiments, consciousness, and perfection 
etc. with regard to an object, is cut off) 

The Acarya answers this argument as follows:— 

f &wftm i f& qfrai * fife qr sy i gw I 

■ 

115. Chi^nenachinijeija va kim santaijena savvanat^hassa i 
Kinoabhavlbheyassa sa-para-santagacintae 1 (2410) 

[fofcnftoift fife wrft* I 

ftgrs qiOqfre r nuwvwi 
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115. CohinnenfiOohinnena va kim santanena sarvanastasya | 
Kinca’bh&vibhatasya sva-para-santanacintaya ? 115 (2410)] 

Trans. 115. What is the use of santana being broken 
or unbroken to one who has perished entirely ? And, what is 
the good of worrying as to whether it is one’s own santana 
or sortie one else’s, when one is entirely reduced to nothing ? 
2410 . 

ft k* qg q ftqia ? I ft*, 

s&nswfigpq iwjpwt a&t fare*j ftRm-3pi 

an? g «rogHi, ipfp icT!, ar^r ft 

?ft? iKvt*n 

a 

D. C. 

Acarya:—It is no use discussing as to whether santana is 
broken or unbroken, when one has entirely perished. And hence, 
what is the good of rfi&sa also ? There is no sense in worrying 
that, " This is my santana ” “ That is another’s santana ” “This 
is broken” “That is not broken” etc. when there is entire nega¬ 
tion of everything. So, the expression that “Diksa is useful to 
one who is nihsahtana,” also proves futile. 115 (2410) 

w Tan* aroreforvira % i 

116. Savvam payam va kbaijiyam pajjante nasadartsanau fti | 
Nanu itto cciya na khapiyamante nasovaladdhio, (2411) 

[*§ ^ f* wftft I 

srfNn w * 

116. Sarvam paya iva k§agikam paryante na&idadanadki | 

Nanvita eva na k^anikamante na^opalabdheh 116 (2411)] 

Trans. 116. Everything Is rfiomenfary like milk off adcourtt 
of ttte apprehension of tfeetasetfen at the end. On the Mia 
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Vadaj 



gfdund, it is not mcrmeiitary, because c»f the dppteheftsiott of 
destruction at the end.'' 2411. 


-5i3 qft «regrt sn«t m&, <rf| g fouft in faa Awfara^ 

^ ? I qWM 

mttiwra^ ra$3$ V wra, SjarewnWwiW'rt^t WiRHBRf - 
fait ft 3s w fiptft, wtatft m, 3^4 >gmft «tt ? 
farravt Aft 3 «rt »nntN ?rat 5tf*nfat qq 

»R3, 3T«Wl ^sft 33WWW!ftft ^ 5n«3^n3 Ht: 

tjWRSwwlS I 

arc aft: tns-JP^rcfat 5n^^tstwi^ l > <w i P i ^*» - 
w%**3*ifa*? *Ai*r 5i jrAw«t **3 fa f wforfc , 
qahr »rc ^ratora*!:, qgt fa t ^ > * ^ s ftrctfatrctf areWfqa - 
fatftfir Wr» W3*, *fart nfo«i 5 ft trairafy yfl«wiww 
qwn^j iprciftiftCTftftr ir»??h 

d. o. 

AiVamitra:—Every thing is transitory, like milk, because of 
the apprehension of destruction at the end, 

Acarya:—If the destruction of an object is apprehended ai 
the end, how could that, and henoe everything, lie said to be 
momentary ? 


A4vamitra:—The main purport of my argument is this. 
Destruction of objects like ghata etc. apprehended at the end. Is 
causeless in absence of destructive instruments like hammer ete, 
It the instruments like hammer etc. work as the causes, causeless- .- 
tuftft g of destruction could easily be established by arguments like 
this:- When an object is destroyed by means of hammer etc. 
What is produced ? GhA^a, its fragments or the' fron-ex&tefirfe 
(itself) f This being causeless, destruction takes pfaot ill the 
beginning and is apprehended at the end. Thus, nmAwatArfae*# 
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of an object is established, because of the apprehension of destru¬ 
ction at the end. 

Acarya:—We establish indestructibility of an object on the 
same ground on which you try to prove its transitarincss. Since 
destruction of-an object is apprehended at the end, it does not 
perish entirely at every moment like ghata etc. It is, also, not 
possible for you to say that such an apprehension is nothing 
but an illusion, because it is bound by logical limits. Because, 
the condition of all objects is the same everywhere. 116 (2411) 
And, 

srmt aril * 

117. Iharaiu cciya tao disejjante vva kisa va samano) 
Savvavinase naso disai ante na so'nnattha ? (2412) 

[ fw r wftff sewt *^ms% r* q$*iw. «n qmrsn i 
srwft ? n??«nwqn 

117. Itarathadita eva sako drisyetante iva kasmad vasamana^l 
Sarvavina£e na^o drteyatc'nte na so’nyatra? (2412)] 

Trans. 117. Otherwise, it would be seen right from the 
beginning, just as (it would be seen) at the end. Or, why 
would destruction be not seen anywhere else, but at the end, 
when the entire destruction (of an object) applies equally 
everywhere? 2412. 

qft srfajir sirat ^ qqi q^Ml 
urnrcft xstfit, iwi 3n% w&sift snqt wfcr I 

aw snf^-q^, ffc i i nffc qs®qlsftt i ? 

ijwt 

tfuwt Prcsrihrcqsqtsft ^ iKi i ffrn wra 

qwFW qwi qpq^?, si |sj: q^swifar frresM i 
WH IKmil 
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Vada ] 


d. c. 

Acarya-If the object is perishable at every moment, destru¬ 
ction ought to have been apprehended in the beginning, and in 
the middle, just as it is apprehended at the end. 

A^vamitra:—It is apprehended neither in the beginning, nor 
in the middle, but any how at the end. 

Acarya:—Though we believe that destruction (i. c. negation 
of an object) is equal in the beginning, as well as in the middle, 
how is it that it is apprehended only at the end, when beaten 
by hammer etc., and neither in the beginning nor at the middle ? 
117 (2412) 

Also, 

srct * qftq q’flt tor g g q aig ftaft l 

118. Ante va savvanaso padivanijo keija jaduvaladdhio 1 

Kappesi kkhanavinasam narju pajjayantaram tam pi (2413) 

q w r re r : srf^rw; Ssr q gqg sfr i i 
sswroftr srg: ’r qfrr i w ri 

118. Ante va sarvanasah pratipannah kena yadupalabdheh I 

Kalpayasi ksanavina^am nanu paryayantaram tadapi 118 

(2413) ] . 

Trans. 118. Or, who has established (the theory of) 
entire destruction that you believe in transitariness (of an 
object) by the apprehension '(of destruction ) at the end ? In 
fact, that is nothing but another form (of the object) 2413. 

ft, lit: gjrcr%H5r- 

ht% TOfcrcp : ^rra: fiRrar: gf fo i ffo i 

Hfiranfow i gsmfa wb ■» 
^ q jtara ra w aft 
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si?# t g?q*rap#WN ^r- 

3# >rcfaW ^ vrotfa* * 

a-ww-H **w #n ft*rra?, 3|wn 3j'*nrm*nfT3., wi ^ mi- 
SHKHK'MiwIfcrftifa trow# iRvt^n 

d. c. 

Acarya:—Who has admitted the theory of entire destruction 
of an object that you establish transitariness ( of an object) like 
ghata by apprehending its destruction at the end when beaten by 
( an instrument like ) hammer ? 

A^vamitra:—If you do not believe in entire destruction fo 
an object like ghata when beaten by an instrument like hammer, 
how is it that instead of ghata, its fragments are seen ? 

ApiryaFragments of ghata are nothing but one of the 
various paryayas (forms) of ghata itself, existing primarily as 
earth. Ghata, therefore, does not vanish entirely at that time. If 
it vanished entirely at the first moment, when struck by hammer, 
it ought to vanish as earth also. Fragments of the vessel will 
also cease to exist as a paryaya of earth as a result of that. 

Thus, the theory that entire destruction is apprehended at the 
end, is proved to be logically false. 118 (2413) 

Besides, 

frffr * «r RnmmR<wn< ifriTt f "i i 

119. Jesim va na pajjante vinasadarisanamihambarainam i 

Tanniccabbhuvagamao savvakkhanavinasimayaham. (2414) 

{tfcrt wr «r ## firaw i qraM^ i m i ^ l a r m I 

wfamPuf i fownfifi i i lit thrown 

119. YesSm v& na paryante vinS^adarfanamihambarldinam I 
Tannityabhyupagamatah sarvaksanavinft^imatahSnih 1119 

(MX4)} 
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* ms 


Tad*] 


Trans. 119. Or, by apprehending sky etc., whose destru¬ 
ction is not apprehended at the end, as it is imperishable, 
(your) theory of entire destruction of everything would be 
refuted. 2414. 

fctf Htffcr, *fircr- 

H I STCHShtf i sf*rw?wf*s- 

smfiwt q* to totoiw stfircTOqratta 


D. O. By the example of ghata etc, you try to establish 
tho theory that everything is k$ar\ika. But elements like sky, 
time, space etc., are never apprehended as perishing at the end. 
You cannot apply your theory of entire destruction to them. On 
the contrary, you shall have to accept them as nitya or im¬ 
perishable, refuting your own theory of sarva-&s#Q/£ 0 /a (all-per¬ 
vading transitoriness). 119 (2414) 

Also, 

<3» fa*nr-ir*wr-*ivm I 
PNr tp rewq * firssm iu^»nwtHii 

120. Pajjayanayamay aminam jam savvam vigama-sambhava * 
sahavam | 

Davvatthiyassa niccam egayaramayam ca miccliattam (2415) 

k 

xmrfcm fo qitqs mw r iiu®iiWmi 

120. Paryayanayamatamidam yat sarvam vigama-sambhava 
svabhavam i 

Dravyarthikasya nityamekataramatam ca Mithyatvam 

(2415) ] 

Trans. 120. That everything is susceptible to destruction 
and production, is the opinion of the (followers) of the Paryaya 
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naya (school) 7 . (Butt according to a Dravyarthika 8 it is 
imperishable. Either of the two view-points is wrong. 2415. 

scwnNwf w 5i Wm s ssqifltasiw g 

ftw *rt^ i ^ <rci i ftwrcw c «nrf»i!FR»i sjftwfci- 

»n*rs irv?*\ii 

D. C. Your view-point is like that of a follower of the 
Paryaya-naya school, which takes every object in this Universe 
as susceptible to production and destruction at every moment by 
its very nature. 

But according to the school of Dravyarthikas, dravya or the 
elementary substance, of which an object is made, (and not the 
pary ayas or forms which an object exhibits at different times), is 
given importance. So, according to them, everything is nitya or 
eternal. 


7. According to the followers of the Paryaya naya school 
or the school of Rotation, various forms that an object holds at 
various times, are taken as the object itself, rendering the object 
thereby as susceptible to production and destruction. 

8. Dravyarthika is one who takes dravya (matter) as the 
artha (object) itself, that is to say, dravya or the elementary 
substance, of which an object is actually composed (and not the 
paryaya or form), is the object itself according to this sohool 
rendering it imperishable. 

In the Nyaya Philosophy, there are nine kinds of dravya 
viz PrithvI, Ap, Tejas, Vayu, Aka4a, Kala, Di£, Atman, and 
Manah. But according to the Jainas, there are only six types of 
dravya viz- Dharmasti K&ya, 2. A-dharmasti Raya, 3. Aka4asti 
Kaya, 4. Pudgalasti Kaya, 5. Jivasti Kaya, and 6. Kala. 
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Aooording to you, everything is ksariika or destructible at 
every moment, as the paryaya vanishes soon after its production. 

Now, both these view-points are extreme and exclusive so 
far os eptiro Truth is concerned. As you cling to one of them 
exclusively, your argument is not true wholly, but partially only. 
And hence, it cannot be accepted as a general principle. 120 • 
(2415). 

3m<JTfT73PT*T<T gspn * firep r ftmm i 

121. Jamanantapajjayamayam vatthum bhuvanam va cittapari- 
namam | 

Thii-vibhava-bhangaravam niccaniccaito'bhimayam (2416) 

121. Yadanantaparyavamayam vastu bhuvanamiva citrapari- 
lj&mam i 

Sthiti-vibhava-bhangarapam nityanityaditato'bhimatam. 

121 (2416)] 

Trans. 121. Since (every) object is possessed of innu¬ 
merable forms like the Universe, it should be taken as posse¬ 
ssed of variegated forms, perishable and imperishable, sus¬ 
ceptible to retention, production, and destruction. 2416. 

'rofcwJ, jwrsw. 

ftsmnt fltroftv ftfasruft- 

munFftrere ri qiramtaraq, i 

D. O. Since an object is not exclusively paryZya-maya (or 
formed of external forms alone ) nor is it exclusively dravya - 
maya (or formed of mere matter), but it possesses innumerable 
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forms that are nttya, as well as a-nitya, and that are suscepti¬ 
ble to retention, production, and destruction like thsoe such as 
earth, sea, and planets etc, of the Universe. Hence, your assum¬ 
ption of an object as being excluscvely perishable is wrongly 
based. 121 (2416) 

Moreover, 

«T»rorrft*tq II?VURV?»M 

122. Suha-dukkha-bandha-mukkhfi ubhayanayamayanuvattino 
jutta I 

Egayarapariceae savvavvavaharavocchitti. (2417) 

122. Sukha-duhkha -bandha-moksa ubhayanayauiatanuvartino 

yuktah 1 

Ekataraparityage sarva-vyavaharavyucchittili 122 (2417)] 

* 

Trans. 122. (Existence of) pleasure, pain, bondage, and 
Pinal Emancipation, is justifiable (only) to those who follow 
bjoth the theories. By rejecting either of the two, there could 
be (absolute) destruction of all worldly affairs (vyavahara) 2417 

wfaritftfir uw«n 

Now, explaining the above proposition in details, the author 
states:— 

K STTHIsJt ITO#* I 

m n utWrcvKii 

123. Na suhai pajjayamae nasao savvaha mayasseva l 

Na ya davva^hiyapakkhe niccattanao nabhasseva (2418) 

m-m nwnflhw it -fereyqnfr f* , , 
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123. Na sukhadi paryavamate na^at sarvathft mvttaayeva | 

Na ca dravy arthikapak§e nityatvato nabhasa iva 123 (2413) J 

Trans. 123. According to the theory of paryayas, pleasure 
etc. do not (actually) exist on account of (their) entire destru¬ 
ction, like that of a dead being. And, that is not (acoeptible) 
according to the theory of Dravyarthikas also, on account of 
their (their) being imperishable like sky. 2418. 

tg: 1 teros 1 * n gwnftawnt 

1 tou? 5^-w?4tww gifosimar fi«;, 

D. 0. The proposition is that, worldly pleasure, pain, bondage. 
Final Emancipation etc., could never exist if the theory of paryaya 
naya is exclusively accepted. For, according to that theory, 
everything perishes completely like a dead being, immediately 
after its production. 

And pleasure etc., could not exist if the theory of Dravyar¬ 
thikas is exclusively accepted. Because, according to that theory, 
everything would be imperishable like sky. AU this is possible 
only if both the theories are acoepted as supplementing each 
other. Resorting exclusively to either of the two, will result in 
a number of difficulties. X23 (2418) 

1 

Then, again, the Sthaviras tried to persuade him from another 
point of view:*— 

wy. & r mw topt «ft nr nfarqagt 

n it? waft mnft ffc imviresnu 

124, Jai Jipamayam pamaijam to ml davva^hiyam paricoayasu \ 
ftakkassa va hoi jab tannase sawaniso til. (2413) 
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[*ifa fiisnm JT*n«r ?mt an ssmfa*: I 

*w*«ifa«r -scrarf^r tr’Trocra'r ffa nUviRWH 

124. Yadi Jinamatam pramanam tato ma dravyarthikam pari- 
tyaksih I 

Sakyasyeva bhavati yatastanna^e sarvana^a iti. (2419)] 

Trans. 124. If the principle of the Tirthankaras is (taken 
as) authentic by you, then, do not reject the theory of Dra- 
vyarthikas. For, in case of your believing in its destruction, 

like a Bauddha, all-pervading destruction will be attained 
2419. 

fa® fa*wtTOi<>TO®fai!mRWT i 

a?. ^ J wfcr fasrea nw ?ra: 
favraifawifa wifaw'i «n i wtfarc* ai 
wi^ tow jpw 

*t l fa<nfa “ wrot fa” afoifa w 

CW arat fa®fa snatefafa) itwtMl 

D. C. In spite of your ignorance of the meaning of the state¬ 
ments of the aforesaid sotra, if you really consider yourself as 
a follower of the Tirthankaras, and hence take the words of the 
Tirthankaras as authentic, then, by inclining yourself exclusively 
to the Paryaya-vada, do not reject the theory of Drav^ftrthikas, 
which is approved by the Tirthankaras, and do not try to refute 
the existence of drayya in vain. 

Because, like a Bauddha monk, if you take dravya as abso* ' 
lutely perishable, everything such as feelings of satisfaction, 
exertion etc., as well as, bondage, and Final Emancipation, will 
have no scope of existence. 

What happened, when Aivamitra was not convinoed although 
he was persuaded with arguments— 

fir ^nuftaft fa waft w 7TO* SKaft waft Tuft l 

fa lft ft wfafc wii ift lUVMiwu 
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qtrsf^trr % s fam fr O r I 
#aq^%uuuir *r**r ??*n^rf m^irewtii 

w% ! ^nrsrt qR gmww * m^<h I 

3rg j iw «rPr ^iTT ^ ^»muo ii miT ik^sirs^H 

5^ ?isSray<i '*rfnnr Kprart *n^K”i * % t 
'rfermr *r$*f4 «r?jnr i rfo*wTT iiH^HW^il 

125. Iya paijnavio vi jao na pavajjai kao tao bajjho I 
Viharanto Rayagihe naum to khandarakkhehim. (2420) 

126. Gallic sisehim samam ee’himara tti jampamaneliim | 
Sarrjayavesacchaijna sajjham savve samaneha. (2421) 

127. Amhe ! savaya! jayao katthuppagna kahim ca pavvaiya \ 
Amugattha bcnti saddha te vocchanna taya <*cva. (2422) 

128. Tujibhe tavvesadhara blianie bhayao sakaraijam ca tti t 
Padivanna gurumulam gantuija tao padikkanta (2423) 

[ffir g g r ft n ftsR t * irroft twi I 

sriT^rr ii?^aIIW o II 

ff?r g re sqrfe; I 
*pcrs*raR. «qw*^ 

w ! ^w*r iww ^ jratwiT! i 

3rg«ra g^ fe r *n^re?r sjifc g qrew * H?3«IRWH 

*j?T - *rf^ *HRir»r ^f?r I 

srfimrr »t?*t nro ii?3<jir»^ii 

125. Iti prajtiapito’pi yato na prapadyate sa kritastato bahyah \ 
Viharan R&jagrihe jnatva tatah khaijdaraksaih. (2420) 

126. Grihitah &syaih samamete’bhimara iti jalpadbhih. | 
Samyatavesacchannah, sadyah sarvan samanayelia (2421) 

127. Vayarn ^ravaka I yatayah kutrotpannah kada ca pray raj itak 
Amutraka bruvanti ^raddbfiate vy ucchinnastadaiva. (2422) 
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128. Yuyam tadvesadhara bhanite bhayatah. sakaranam ceti I 
Pratipannft gurumelaui gatva tatah pratikr&ntah. (2423)-} 

Trans. 125-126-127-128. Although persuaded in this way 
by the preceptor as well as by Sthaviras, when he was not 
convinced, A^vamtfra was expelled from the Sangha.x Then 
having apprehended his arrival at the city of Rajagriha, the 
khaiida-raksakas (watchmen) caught him along with his pupils, 
saying that “ These are burglers, in disguise of ascetics. ” 
" They should be brought here immediately. '* “ O sravaka I 
we are ascetics ” said A^vamitra. 'Whom do you belong to ?’ 
and when were you initiated ? We belong to such and such 
a place and we were initiated at such and such a time.’* 
was the reply. They, being dead, have perished there and then 
only. You seem to be imposters (and hence should be 
punished.) 

When thus told, they resorted to their original (school 
of) preceptor and got themselves re-initiated. 2420-2423. 


End of the Discussion with the Fourth Nihnava. 



Chapter VI 
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Discussion with the Fifth Nihnava. 


fTfsrr faf#; i 

^ faf^rnr e^'norr IKrmivkv 


129. Atthavisa do vasasaya taia Siddhim gayasya Virassa I 
Do-kiriyanam di^hi Ullugatire samuppaijna. (2424) 


[arerfasrem it n*r fhl^r n?ra *ftrrr i 

ei^wr imMiwvii 


129. Astavim^atya dve varsa^ate tada Siddhim gatasya Vlrasya \ 
Dvaikriyaiiam drstirTJllukatlre samutpanna. (2424) ] 

Trans. 129. Then, was originated the theory of Dvaikriyas 1 , 
on the bank of the river Ulluka 3 , two hundred and twenty- 
eight years after (the Tirthankara) ^ramana Bhagavan Maha- 
vira had attained Nirvana. 2424. 

^ firft *rcrrr 

iiwsii 

flffrPtft «r»Riw aranft v I 

fafow ft *»fr?rftHta *rf*rarr iiw«uwhiii___ 

1. Who hold that two processes of feeling, work simultane¬ 
ously. 

2. Or in the city of Ullukatlra according to another- inters 
pretation* 
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130. Nai kheda janava Ulluga Mahagiri Dhajjagutti Ajjagange ya I 
Kiriya do Rayagihe Mah&tavotira Maginao. (2425) 

3rr^»nf«r i . 

u?3«>ii wmi 

130. NadikhetajanapadoUuko Mah&girirDhanagupta Aryagain- 
ga&sa | 

Kriye do Rajagrihe Mali&tapastira Maninagah. (2425)] 

Trans. 130. In the village named after (river) Ulluka, 

(there lived ) Mahagiri, Dhanagupta, and Arya-ganga (who 
upheld the theory of) two processes (taking place at one 
time). Magi-naga (brought him to the right path ) in Raja- 
griha near the stream (of) Mahatapastira. 2425. 

5TTO I 315% t^ 55n ^VR^. 

3«y«w i w ^ ^fJmRra^iT ^5^in «rni 13R»nw ra®T ajpnnr 
nmrarf: I arc ^ srat: ’pfrt, q^rc&rcqrc S I <ratsrcin 

v&s% n*t sjfftsqrcfir ish flwri! l ?rcrcrctqft8i5*®rc 
i®4 *nft i ararci^ •rats 3rcsrc*i<l i vhviMrc qrc- 

n% fe w n rcflfr f| 4u<ii<t<fl <^<NgqR[-3Bt 1 Regret g qqfetqw- 
3*ro fora rafo^s, ^ikHRui l q qp% ImW ^ ^nfor, srateg- 
*rcfo*j<«ii<t ^qin%4 aVHircrc i fo tgfo foforc gqrct Pj^pn- 
nw i ^ra^mmisPBprs jraiftataft i *jgr ^ *ira5Jreiift[rcj*sr 

ftffo* sRprA i wrfog** tmwwwh * w * 

**rafo qfo rcnrc rc i t siifm ^rcslfcr i wnlft 
h «ift g«i qf hnw « ftv < Jrc<rcfaPiiwp 
Hi*®w i 5nynwPr$[f ^wt^f 
qprcqfa %q gfowrc i foR*ft» » 3. wfo ftrcwi %pl 
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V*<Ja] 

swfap*. i <wffc £&{* ^ ft nataft mint 

w**, ft* 3»n^npiM wnfa f i srrfteitat fcwwn, 
aPW!iraft«irfJr^i aqpftsS 

fawny** gnw sjfipwsg tfa m^ikhh 

Digest of Commentary :— 

D. C. 130. UUukatira is interpreted in three ways:— 

(1) On one of the banks of the river TJliuka, there was a plane 
surrounded by a fort of dust. 

(2) There was a city named UUukatira. 

(3) Since UUukatira was surrounded by heaps of dust, it was 
known as a Khe^a 3 also*. 

There lived a sadhu named Dhanagiri in the above-mentioned 
city. He was the pupil of Acarya Mahagiri and he had a pupil 
named Gaiigacarya. 

Once upon a time. Ary a Qaiigacarya was crossing the river 
UUuka while going to pay his homage to his preceptor, who 
was staying on the opposite side of the river. Arya Gangacarya 
was bald-headed. It was autumn and the water of the Tiver was 
cold. So, while crossing the river his bald head felt heat from 
sunshine, and his feet rfelt cold due to the river-water being oold. 

At this time, under the influence of Mithyatva Mohaniya 
(wrong belief caused by delusion), Qaiigacarya disbelieved the 
principle of Agamas that two processes of sensation could never 
take place simultaneously and thought that he felt the sensations 
of heat and oold at the same time. He reported the view-point 
to his preceptor (and declared) that the principle of“ s the Agamas 
was false on the ground that it was contrary to the actual ex¬ 
perience which he had undergone. 

3. Kheta=ViHage. 

4. Of the three interpretations mentioned here, the commen¬ 
tator seems to have chosen the first one. 
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The preceptor tried to convince him of the validity of the 
religious principle of the Agarnas, but he did not change his 
belief. Consequently, he was expelled from the Safigha. 

Then, during the course of his wanderings from ' place to 
place, he went to the city of Rajagriha. There, in the midst of 
an assembly gathered near the temple of a serpent-god named 
Maqinaga situated on the bank of a spring named Mahatapastira, 
he preached his theory of dvikriya. Maqinaga was highly enraged 
at the arguments of Gangacarya, and he said, “ O wicked monk I 
Why do you try to preach such an ignoble principle here? Do 
you claim yourself to be even a greater preacher the Great 
Tfrthankara &*imftu Vardham&na Swami who laid down, in this 
city of Rajagriha, the principle that one and only one process 
of experience could take place at one time ? What do you mean 
by preaching a false theory of two processes of experience 
working at one time ? Give up holding such false notions or else 
you will ruin yourself.” 

Being afraid of Maqinaga, and becoming enlightened by 
sound reasoning, Arya Gangacarya gave up his false belief and 
at last resorted to the school of his old preceptor after having 
exoused Maqinaga for his apparently harsh deed. 2425. 

♦ 

Now, the whole story is narrated in detail. 

far i 

131, Naimullugamuttarato sarae siyajalamaj igangassa i 
Sfirabhitattasiraso sI-usi\iaveyaqobhaya6. (2426) 

«» 

132. Laggo'yamasaggaho jugavam ubhayakiriyogavadgo tti | 
Jam do vi samayameva ya Bi-usiqaveyapad me. (2427) 
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vrcfa qftfrerc5*w4*nf?«r i 

it Wft qroqftq ^ qftrfc<JT%«c% 5r ik^irvvsh 

131. Nadiuiullukamuttaratah ^aradi 3itajalarnary agangasy a i 
Surabhitapta&rasah ^Itosnavedanobhayatah. (2426) 

132, Lagno'yamasadgraho yugapadubliayakriyopayoga iti 1 
Yad dve api samakameva ca sltoSnavedane me. (2427)] 

Trans. 131-132. While crossing the cold waters of river 
Ulluka in Autumn, as he felt the sensations of cold as well 
as of heat, due to his head being heated by sushine, Arya 
Ganga drew a false conclusion that “ Since 1 have felt both 
the sensations-that of cold as well as of heat-at one time, 
the two * processes of experience work simultaneously. ” 
(2426-2427) 

*ra$, TOrnfaret qjq- 

qroKsift «t: I 


D. C. In support of his theory, ( whioh is really speaking' 
nothing but misapprehension) Gang&oarya argues as follows:— 
“ Since my head felt hot due to sunshine, and my feet felt oold 
at the same time due to oold ‘waters running beneath, I felt both 
the sensations simultaneously, it is clear, therefore, that the 
processes of undergoing both the feelings are working simultane¬ 
ously. This is supported by my practical experience.” 


Then, 

mwwftfo i ri ii^nTsfVfiraft §*t * w«F%ftr I 

* IK*W»*«H 
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133. Taratamajogeijayam guruna’bhihid tiunam na lakkhesil 
Sa may aisuhumay ao mano’ticaiasuhjmmy&o ya. (2428) 

[nrmnitffrPT sr sssnrfti I 

iitlUKVTOl 

133. Taratamayogen&yam guruna’bhihitastvam na laksayasi \ 
Samay&disuksmatato mano’tioalasuksnmtatasca. (2428) ] 


Trans. 133. The Acarya replied: ‘‘That takes place in 
(regular) turn. You are (not able) to mark (it) due to ex¬ 
quisite unstability and subtlety of mind, as well as, subtlety 
of time etc. 2428. 


%% « WPWtfft Spttfa nw: WTCf, H 5|3W*R- 

nw zk * atFfir, *i5!w wt «prt- 

^firsts*? irwii 


d. c. 

Acarya Dhanagupta.—Feeling of two sensations does not 
actually take place simultaneously as you represent, but both the 
sensations are felt one after the other. You are not able to mark 
such a process, because the period of interval between the two 
different experiences is extremely short, and the mind, which 
Feels the two sensations one after the other, is fickle and subtle 
by its very nature. Your apprehension of the practical experience 
undergone by your own self, is therefore wrong and hence your 
theory is baseless. 133 (2428) 

gw*r? flriNnft frffrpwftgrift i 
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134. Suhum&suoaram oittam indiyadesega jeija jam kilarn I 
Sambajjha! tam tammattanagn heu tti no teija. (2429) 

135. Uvalabhae kiriyao jugavam do dorabhinnadesao [ 
Paya-sirogaya-siunhaveyananubhavarGvao. (2430) 

snrernit fa^f 3*nr^ k • 

134. Saksmasucaram cittamindriyado^ena yena yasrniu kale I 
Sambadhyate tat tanmatrajnanaheturiti no tena. (2429)' 

135. Upalabhatc kriye yugapad Hve dora-bhinnade&it 1 

Pftda ^irogata^ito-snavodanftnubhavarflpe. (2430) ] 

• 

Trans. 134-135. Mind, subtle and quick (as it is ), becomes 
the cause of perception, only with regard to those sense- 
organs with which it is connected and that (period of) time 
(only) during which (the perception takes plase). So, two 
processes in the form of feeling heat and cold at head and 
feet (respectively), could not take place simultaneously, owing 
to the two places being extremely remote 2429-2430. 


asnmgnt n fan *h:, nn sjr g ymUPg - 


fan In In 


, mgn* n 


i nnnnkl>jn 
$n ns nfapr 


sfn«ik nforct fonn gre la prefk-ln 


w tanink, n g HOsnUrc ns n<«ik **n ns n nni nsr?n- 
imnii ft lifanl: i $r n*d n mnn m ni i ifa nnnin 
nt In ftfanklt k fal ntsft g»r?nR*ik nlsnn sfo nm» 


nslulk fal? snps-sis-f 
wfafa i anr nntai-ss nts-i 


— — ss\ 



: 186: Jinabha-lra Oaqi’a [Th« fifth 

“3T3*W . 

IRVWUWlI 

D. C. Mind is subtle, because it is beyond the perception of 
senses, and quick, because it moves swiftly. Such a mind becomes 
the cause of feeling heat, cold etc, as a result *.of its contact 
with sense-organs, like that of touoh etc; for a particular period 
of time during which the contact is maintained. When it is not 
connected with the proper sense-organ, it does not work as the 
cause of perception by means of that seuse-organ. It is, there¬ 
fore, utterly impossible for anyone to undergo sensations of heat 
and cold simultaneously, at two extremely remote sense-organs 
like head and feet. Your argument of personal experience is 
baseless from this view point also. 134-135 (2429-2430) 

Moreover, 

srft*r ur i 

136. Uva8gama6 jivo uvaujjai jena jammi jam kalaml 
So tammadvadgo hoi jahindovaogammi. (2431) 

^ iBra^r lit WIW3U1 

136. TJpayogamayo jiva upayujyate yena yasmin yasmin kale I 
Sa tanmayopayogo bhavati yathendropayogena (2431)] 

Trans. 136. Whenever the soul which is upayoga-maya *, 
is engaged (with a particular sense-organ), it becomes appli¬ 
cable to that (sense-organ) only, as in the case of (one 
under the) employment of Indra. 2431. 

tenft ^thwiKHWIW 

5, i. e. Complete by application to or engagement with a 
sense-organ. 
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?>ra fir” ?fi*r^<Era OTfsqt q?fit «M? > ?<? >» ft »nfir- 
ns *r?fir sn^nthigrn ^i4: i 

vmhwwh - 1 srft fir” dhrnft wrwr- 

*i?fir, * y rc uft q ^wftqto ! i 

qs tN r fo ’ Uffi t afar *N?fir, ? ??«r??^, ^Tiwtwf??l?- 
srcrwr^ i ??!? 3*nfi^?T5?t??t>ng??tsfira[ irv^ii 

D. C. Jiva is upayoga-maya by nature.. So, when it applies 
itself to a particular sense-organ, say, that of touch, and feels 
the sensation of, say, heat and cold, it is completely devoted to 
that sense-organ, and to those subjects of sensations at that time 
and is not utilized elsewhere. 

As for example, when a person, say, Manavaka is employed 
in the service of Indra, he is entirely at the disposal of Indra, 
and does not work for anyone else. Similarly, when the Soul is 
employed for the perception of a particular object, it remains 
entirely at the disposal of that indriya and the object concerned, 
so long as it is connected with them. 

In short, Jiva is applicable to one sense-organ at one time, 
and never to two at the same time. For, otherwise, faults like 
that of Sankarya etc. would arise. 

Thus, the theory of two kriyas taking place at one time, is 
invalid. 

137. So taduvaogamettovauttasatti tti tassamam ceval 

Atthantarovadgam jau kaham keija vaipsena? (2432) 

[qr wyiMfrm i aitogH i ttt i RKftfii wwwl? i 

137. Sa tadupayogamatropayukta^aktiriti tatsamameval 

Arthantaropayogam yatu katham kena vamfona ? (2432) ] 
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Trans. 137. How could that (Soul) with all its energy 
utilized at the disposal of one object, be utilized for another 
(either) wholly or (even ) partially exactly along with it ? 2432. 

h #is “ fa ” 

s 44 ?ra»4fiB! fast *wt qfe- 
4*4 s 1 Qfriiwnitay'iwKKftfa ??4i w 
344fa 4ig t-* 4P4faftwi*» I f&j, sgjj^- 

#n % 4 te t^4tti4i4?g*t44l4 433 ? 1 sm% 
ft « fa 55R44^4wNRM4t4>rey »P%f^T 

414* IRWII 


D. C. 

kclrya :-^When the Soul employs all its energy in the 
perception of one (object), it is not possible for it to work for 
the perception of another at the same time. And, since all the 
parts of Jtva are applied together at one place, it is not even 
possible to apply itself even partially at another place simultane¬ 
ously. 

Omga :—If two processes of perception do not work simu¬ 
ltaneously, as you say, what makes me feel like that ? 137 (2432) 

The answer is— 

CTF'ntnS’roaft *n*ftr ' 5 *ra 4 fawn# fa 1 

n snj * nsonrw fa Ht^siRV^ii 

138. Samayaisuhumayad m annas i jugavam ca bhinnakalam pi 1 
Uppaladalasayaveham va jaha va tadalayacakkam ti (2488) 

[4ni4ifaas*mwt *F4% 3*rm fi wwa^rfa 1 

« 

138. BamayadisQksmatato manyase yugapacca bhinnakalamapi | 
Utpaladala&tavedhamiva yatha va tadalatacakramiti (2488)] 
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Trans. 138. On account of acute subtlety of time etc. you 
take an action taking place at different times as simultane¬ 
ous as in the case of boring a hole into hundred petals of 
lotus or (rotating of) a circular series of (burning) coal. 2433. 

I h ft wprcnfW gafofWfo fs*t 

%«nrat»n^, aw * fcreai g«ro£ Sfor- 
Jht 

irffrg n srcrcff % wr*fo wwrtin 

fawiww i fr swt i ^&- ”nfaq^<w»M4l<KM 

f w frrai g , g»wfa wfafa iiw^ii 

d. o. 

Acarya:—When a strong person bores a hole into a hundred 
petals of lotus with a small needle after arranging the one over 
the other, he thinks that all the petals are pierced through 
simultaneously. But really speaking, that is not so. A petal 
beneath is not piereed unless and until the one above it is actu¬ 
ally pierced through. Thus, really, every petal is pierced through 
one after the other, and hence, at different times. This difference 
in time is so minute that the person boring the hole, is not able 
to mark it. 

So, also, when a circular series of burning coal is rotated, It 
does rotate in different directions at different times. But the time- 
gap between every two directions is so small due to its quick 
speed, that one apprehends it only as moving constantly In one 
direction. The same is the case here also. 

Sensations of heat and cold are definitely felt at different 
times, but they are not so apprehended because of subtlety of 

Ate 
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Thus, you are wrong in believing that the two processes of 
perception take place simultaneously. 138 (2433) 

And, 

f*m Pr sffWt sr frr I 

*r*wr * gB ift na fa; % utwiwwi 

BsiiftaitasrSt aft 1 

qqfftaftw afowfa r fa* g g a reft ? ii?»o|Rv^ii 

139. Cittam pi nendiyaim samei samamaha ya khlppacari tti| 
Samayam va sukkasakkulidasane savvovaladhi tti, (2434) 

140. Savvendiovalambhe jai sancaro manassa dullakkho ( 
Egendiovaogantarammi kilia hou sulakkho? (2435) 

[fatrafa ilfaFnfa 1 

»ifa sr^rfl *rrot l 

139. Cittamapi nendriyaiji sameti samamatha ca ksipracariti i 
Samakamiva 4 uska^askulidaiane sarvopalabdhiriti (2434) 

140. Sarvendriyopalambhe yadi sancaro manaso durlaksah 1 
Ekendriyopayogantare katham bhavatu sulaksah. (2435)] 

Trans. 139-140. Mind also does not combine itself with 
(all the) sense-organs at the same time; ( but) since it is 
quick in movement, its connection with the sense-organs is 
apprehended as simultaneous, just as there is apprehension 
of (all) tastes at (the time of) eating dry sesamum cake. 
(And), if the movement of mind is difficult to be traced at 
the (time of) perception of all sense-organs, how could it 
be easily apprehended in (case of) engagement with one 
sense-organ ? (2434-2435) 


fvrafo ^ swift iwftft 

sri s»w* sftwer i awwn 



Nihnavavacfa 


: 141: 


Vftda] 


gqw&, 3pt^ fiprqtft gftftr 

*nraf*R 3»P^t “ 3*3 WFTCt ” ^ I TSRRIf- 

“wi ^nft”i “*m qt” *%q?gq qt{*raq'*nT'qr s^rftc 
qt*q% 135r qra*q> q«n$f i q*tra*qg ssFataRrcn^ i q«n w* 

?piff%^TOt^-^-»l^-^4-^RIg<B- 

f*q: gqfq^fcrcgqq* qi^rfo sn4 5«R?r, qqrsanft »Fn-faq:-qw- 
ftfit! qq$>%q^ftf^rahc q$<q gq«»qRqft pqq #qroi 
w?q<r i \wf |qqq-’5 $qi g qa qfoq; 

wreranji q§qr tiw>rcr $q$nqa?ra^, g mfrns sfaai j it 
q^rfHq, sag r wrcTss^rtwft wgra^, g qqqjifa 
%qqq: sqqtfwq;, q^'nfcq q «j<nqq: gsqfRq'rmq^ 1 qqtft 

■q qsqifo ftqift 35%^^ *ttq^t, 3PW SfaRlf^WSfl^, IRqift- 
giqtqqtaqn^ ^R«na'rit»mift sn%:, q*6 q qii%q$ ffasq- 
q q t sy q wwft «m4ftq*qRr q iRnwa w 1 q 1 sran^oi 
snqq Rt w r % n ft nqtft sfaqqr “ gqq^gqt ” $t q?q%, qw- 
ssqfew^aftgpRq ajFRqi^ 1 qqfqsrfq fav-qiqrRfas qq^%- 
f^q^ftPfrqreft q q>*r<q gq«qqiqqft »r: qftqqi gqqg; m- 
qiqq«PRqi% 1 * a q^rataft gw qqqiqj, gqr qfrE^-g n q a j ff- 
qig?qMqqt fetq” ?% 1 q$ %q>?qriq qtfocqsftqfcqqqR 
qqq*^ qatg gq# qqq: gqtfl $&?:, qft qsqfaqlq «4%faq- 
mqqq ^ntqqtqqtqiiwi ^^ qqt qre qgqqtm^ *rt qr«qu:aq- 
giqqtq, aRHfqqtfr q as gq foft sfflft- wifo qi&q lqq t qft qql *pnq- 
sqqgrit qqq: 1 # IR 83811 . 

«tig q ra i % irv^hii 


D. C. Mind does not come in contact with all sense-organs 
at the same time. So, it is not possible for it to come in contact 
with the senses of touch at feet and head simultaneously. Since 
the movement of mind is extremely quick, mind appears as if 
it is connected with all the indriyas simultaneously. A s for 
example, a person eating a sesamum cake, perceives form by means 
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of the sense of sight (eye), smell by the sense of smell (nose), 
taste by the sense of taste (tongue ) y touch by the sense of 
touch (skin), and sound by the sense of hearing (ear) while 
seeing, smelling, eating, touching, and, hearing the sound of chewing. 

All the five kinds of perception are attained, when the mind 
comes in contact with the respective five indriyas one after the other 
and not simultaneously. It is only due to the fact that mind is 
extremely quick in movement that it appears as if it is connect- 
ed with all the indriyas simultaneously, but really speaking, that 
is not true. For, in that case, faults like sanitary a would 
arise, while in course of perception of mati jrilna etc; avadhi 
jn&na would work with it simultaneously and while considering 
an object like ghata, innumerable ghatas would come up alter¬ 
nately without fail. But this does not actually happen in real life. 

Although the afore-mentioned perceptions are attained one 
after the other, the observer being unable to mark the subtle 
differences in time etc, apprehends all of them as produced simu¬ 
ltaneously. Here also, mind is employed in the senses of touoh 
at head and feet respectively at different times. Still, however, 
one who feels the sensations of heat and cold, thinks that, mind 
is employed at both the places simultaneously. Really speaking, 
“ Non-production of many cognitions at one time is the (essential) 
quality of mind 6 .” Still, however, since the movement of mind 
passing from one object to another is difficult to be traced, the 
movement of mind from the oognition of heat to that of oold, 
becomes more difficult to be traced. In this way, it is only due 
to your inability to apprehend the movement of mind, that you 
seem to feel two sensations to-gether at one time that you labour 
under such misapprehensions. For, when it is not detected in 
case of perception of all the indriyas , it is much more difficult 
to detect in case*of its applications to one indriya . 140 ^2435) 

4. For, it has already been said “ Yugapajjnananutpattir-manas 

iiftgaxn, ” 
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Again the author states a mumber of difficulties in case of 
accepting the mind as applicable to more than one object at a 
time:— 


ffo fV %rt graft forrorfoft *r 

141. Annaviniiittamannav iniogam lahai jai mano tenam | 

Hatthim pi tfchiyam purao kimaijnacitto na lakhci ? (2436) 

fort grftsffowrfoft «r sRgrofrt ? iiWiRtt^u 

141. Anyaviniyuktamanyaviniyogam labhate yadi manastenal 
Hastinamapi sthitam puratah kimanyacitto na laksayati % 

(2436)] 

Trans. 141. If the mind engaged (already) in (a particular) 
object, could be engaged in some other object at the same 
time; why could a person with his mind concentrated else¬ 
where, not observe an elephant standing in front of him ? 2436 


rtt qft “art ft” 

ftftfoywKi ?nft, “rt ft” aft 

sqqftra a agaft 11 TOnfafcnpfoger 
urtt a sqfty- q ralqq fti ssaa ?ft irv^ii 


D. O. If the mind engaged in the process of feeling the 
sensation of cold is taken to have been engaged in the process 
of feeling the sensation of heat at the same time, there is no 
reason why a person with his mind concentrated in a particular 
object, be not able to observe even an elephant standing in his 
very front. The main reason for this, is that the mind of the 
person being totally concentrated in some other object, it will 
not be able to recognize even objects like an elephant etc; stand¬ 
ing even in his very front. 141 (2436). 
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_ __ r\ ...... »y K _1 _ , 

rs to m i 

aS^R^mwrT rt 3T st Hi b l ah'll i ? II Wirca^eil 


142. V i n iogantaralablie va kim ttha niyamena to samara ceva I 
Paivatthumasahkhcjja’nanta va jam 11 a vigioga ? (2437) 

rt ftrare fo q ifa r ?ms I 

3PJ^TT RT 

142. Viniyogantaralabhe va kimatra niyamcna tatah samameva 1 
Prativastvasamkheya ananta va yad na viniyogfth? (2437)] 

Trans. 142. Or, if the (simultaneous) application (of 
mind) in another object (is accepted), what is the use of 
the rule (of the application of two processes ) ? ( And) then, 
why should innumerable or endless applications taking place 
simultaneously in (case of) each object be not accepted ? 2437. 

ri^i i%” ^rcriftara faq i &afaafrraqfa frafa, “si fa” 
afaa^ q gfrn srajm ar gna^t ftfaafrn sfanai ? I 
»rcfa-Rfa ^)d^HlM4tM<hi% 3Mfa3 Riaa fr i te <f tefa > aft ftwifaa 
fo q ra ata i ft » r fa*<iw , at *faa*g fa a%aq fr n a 

aa^a, ’ntoam* fe fl a' laa ftiaaa i aiafsfa aafMfa atas I *s a 
“asatai aa%at atfa aar% sssi” rfa aaada>ftaa«f aa- 
«mwfiwPw » fa^ t t f ga f s aa a at aaafati argaffa, tiatnfaaf- 
taasat ^tafta i aa a i ayatpa ^iai ’’-tpatfa ia»3«n 

D. C. If it is accepted that the mind is engaged in another 
object at the same time when it is engaged in one, the rule 
regarding the employment of two different processes becomes 
useless. For, in that case, why not to accept innumerable appli¬ 
cations of mind in case of (perception of) each object ? 

It has already been said before 1 that every object attains 


7. Vide v. 760 
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countable or even uncountable paryayas. One possessing avadhi 
jhana 6 is able to observe a-sawkhyeya or innumerable forms a^t 
a time, while those possessing the remaining two kinds of know¬ 
ledge 9 , arc able to apprehend ananta or endless paryayas at one 
time. 142 (2487) 

* 

Now the author states the opponent’s argument and refutes 
it:— 

TTO’JprTTJTfflT for 3R3^»n5|*mT srfN 

143. Bahii-bahu vi haigahage nanuvaogabahuyfi sue’bhihia I 
Tamarjegaggahaqam ciya uvaogfiijegaya natthi. (2438) 

[ ^sfWfinrr I 

143. Bahu-bahuvidhadigrahane nancpayogabahuta tfrute’bhiliiti i 
Tadanekagraharamevopayoganekata nasti. (2438) ] 

Trans. 143. “Plurality of applications has already been 
sanctioned by the Holy Writ, in (case of) apprehension of 
numerous varieties etc. ” It is only the comprehension v of 
numerous forms in general (that is meant), (and) not the 
plurality of apprehensions. ” 2438. 

*$ “ ” *311$ faSSTFrifo, *$ "$<$% 

1 ^33t^wrrani!t wi- 

8. Visual knowledge; direct knowledge of matter limited as 

to subject, place, time, and nature, i. e. without the help of the 

■ 

senses. 

* 9, Viz, Manah-paryaya (Mental Knowledge),-the state of 

mental perception which preceds the attainment of Kevala Jfiana 
(Perfect Knowledge) and Kevala DaHana ( Absolute Perception). 
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qrdhr wit gqftnq fr qqw t qMwwwqH 

wflr qtfer, ^■ l ^ q ^ nrstt q rc i ft ft n WiiWdi 

D. O. 

Arya Ganga —While describing the process of 'avagraha 
(general apprehension) etc, apprehension of plenty of paryayas, 
has already been laid down by the Holy Writ. Then, what harm 
is there if we accept innumerable or endless applications (of 
mind) at the same time ? 

Aoarya:—-That is not proper. For, in that rule, general 
apprehension of innumerable paryayas of an object (with regard 
to the perception of an object) is meant; but plurality of the 
application of mind in one object at one time is not at all meant. 
Applications of mind are always made one after the other. 143 
(2438 ) 

grf aft qfcft ? i 

fcnr q ■qfcm steft qqaftnfft fa q cftsq ikwirv^ii 

144. Samayamaoegaggahagam jai sSdsinadugammi ko doso ? I 
Kerja va bhagiyam doso uvadgaduge viyfiro’yam. (2439) 

[ <ww » H^TOf i} qft qtar: ? i 

%q qr -wrf^m qtq faqfftsqq; 

144. Samakamanekagrahanam yadi ^itosnadvike ko dosah ? I 

Kena Vfi bhagitam do?a upayogadvike vicaro*yam (2439) ] 

Trans. 144. “If the simultaneous apprehension of many 
paryayas (is acceptible), what harm is there (in accepting) 
sensations of heat and cold (being felt) simultaneously.•' 
Who says that there is any harm (in accepting so) ? Here 
the question is of two upayogas or applications (being 
simultaneous ” 2439. 


#l*Mw qqiqd t qqq 3q»wft%qqqfcrt mrqgsw fr 

wiW ipFnftitii'is ’tqqin^wft «^qfr 14 «Sws- 
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fSTWRU-^PI J ^ <SWPf)Ml^wA fW» T 

U*p% ymft wwww i *%, 

flfciwmt TTfWt:, ^g ft i t’ Wfr l g l firotts# SRsps i3 
3 3>wtniw^j ^ ^ ?&* m^it 

D. C. 

Ary a Gahga:—If you have no objection in admitting appre¬ 
hension of numerous objeots together at a time, what harm is 
there in accepting apprehension of the sensations of heat and 
cold together ? 

Aoarya:—If you say like that, you have not understood the 
reinvent point under consideration. There is no harm in admitt¬ 
ing the apprehension of a number of objeots at a time. Generally, 
objects like army, forests, villages etc. could be apprehended 
together. We do not doubt that view-point. What we object to, is 
the theory of accepting numerous upayogas or applications being 
made simultaneously. There can never be more than one upayoga 
or application at one time. 144 (2439) 

Arya Gangs, then puts another question and AoSrya replies 

'reraiftvafrft s* lUVMRVVMl 



145. Samayamaijegaggahaije eganego va tigabhe6 ko ? t 
Samagtiamegajogo khandhavarovaogo vva. (2440) 

140. Khandhavaro'yam samanijamettamegovaogaya samayam | 
Pkiratthuvibhago puna jo sofyegovaOga tti (2441) 

cwmmUeiftm vR g qww lp fqfrf j* atWRWMt 
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mill'll QTTOffl I 

«ffw«afir<n » n 5^: «te^hnit*T ll?vf^iR»»?li 

145. Samakamanekagrahana ekanekopayogabhcdah kah ? i 
Samanyamekayogah skandhavaropayoga iva. (2440)'" 

146. Skandhavaro’yam samanyamatrame’kopayogata samakam I 
Prati-vastuvibhagaa punaryah so’nekopayoga iti (2441) ] 

Trans. 145-146. While admitting the apprehension of 
many objects at a time, what is the sense in believing in 
distinction of one and many applications at a time. ” General 
apprehension (constitutes) one application as in the case of 
the apprehension of a retinue of army. (While apprehending 
that)“This is a retinue of army” there is general appre¬ 
hension only (constituting ) one application at a time. But 
that which is (contained in) every portion of an object 
(gives rise to) plurality of application. (2440-2441). 

hto, srffcr” ? i anfarc- 

*ng-“ qww i frret ft ft " xrssmNtwft: *r 

l 3*: srffaxg “ ^ 

anft 3TOi:, w, ^ w?ra:, ^ir-f«n^t, fimsfl u sreiv it, 
«fc-ffoKn, <rawas, wwraxnw 

ftwit atsNfrwta *Rr ir«»«ir»»?ii 

d. o. 

¥ 

Arya Ganga:—Apprehension of numerous objects is acceptable 
to you, as you say. Then, what is the sense in distinguishing 
between one and many upayogas working at one time? 

Acarya:—General apprehension of many objects at a time, 
constitutes only one .application (of mind). After apprehending 
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a retinue of army, when we say that "This is a retinue of 
army,” there is only one application of mind at a time. 

But when we apprehend each individual portion of it, by 
saying that' "Those are the elephants,” "Those are the horses”, 
" These are chariots ”, " Here is infantry ”, " These are swords, 
pots etc. ” " Those are helmets, armours, tents, flags, banners, 
drums, conches, camels etc. the apprehension of each individual 
portion requires a separate application of mind, giving rise to 
plurality of application. 145-146 (2440-2441) 

?t fa*r h l 

fa <t*t TrpfT *rmtror*rr%o! n?»«iR8v^n 

3 47. Te ceiya na santi snmayam samannanegagahanaiuaviru- 
ddham | 

Egamanegam pi tayam tqinha samannabhavenam. (2442) 

[?r <?* sr • 


147. Ta eya na santi samakam samanyanekagrahanamaviru 
ddham | 

Ekamanekamapi tat tasmat samanyabhavena. (2442) ] 


Trans. 147. They do not come into existence simultane¬ 
ously. General apprehension of many objects is not objection¬ 
able. For, in that way, even numerous objects become one 
in general. 2442. 

v's n i afar * 

ftftwiftwnfas i nf 

* a*? fa ’ TOJRt 5*»raft t ^<nfa>r 
’ffanft’qft? fwwfwft ft? 

ft’ i “n«ift” <ro*t 

i 1 ^n;-“ w»wmft ai ft” 3inM» « wi>wb i 

*«m ^ smiwrift wnfiw, 
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ftlw v w nrefr 

qgmftft iftvvren 

d. c. 

Aoary a:—Our objection is against taking many updyogas to 
work simultaneously. But we do not contradict the acceptance of 
the general apprehension of numerous objects at a time. In case 
of examples such as “ This is the retinue of army ” etc. although 
we propose to apprehend numerous objects at a time, really 
speaking, it becomes the general apprehension of one aggregate 
object only . Thus, since there is only one application of mind 
in case of general apprehension, many objects are perceived 
simultaneously. 

But simultaneous apprehension of many objects in particular 
is not possible, because there cannot be more than one upayoga 
in particular at one time. 147 (2442) 

Applying the same principle to the sensations of heat and 
cold, the author states, 

* fV*»PTl <faaifr r yifli»4 1 
fhr w »r w Swnr i? ftr 

148. Usigeyam siyeyam na vibhago novadgadugamittham | 

Hojja samarn dugagahanam samaggam veyana me tti. (2443) 

f^Kw^i ^rraR %«rt ll?tf<:iRW3tl 

148. Uageyam &tegam na vibhago nopayogadvi kamittham i ' 

Bhavet samam dvikagrahagam samanyam vedana mameti* 

(2443)1 

Trans. 148. (It is not possible) to divide it separately 
as "This is (the sensation of) heat, and "This is (the sensa¬ 
tion of) cold’', and causing thereby two separate applications 
(of mind) to work simultaneously. Simultaneous apprehension 
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of the two is possible (only \ if it is in the general form 
expressed as “ I feel two sensations. ” 2443. 

«tes~«iJWNGj4ti!i S3»r i ara 

W 11% 3»w^ «R?s?ni?ia *r$n ^?i 

i fw: ? « rcsww»a[ 1 ft ft^wre rci ? I 

*1, |t^T5-«inR4 I «pra ? i “^pn % ns *§l” 

f^4 5*n^5wi s%3, si g 

D. C. It is not desirable to make two separate divisions and 
remark that “ This is the sensation of heat ” and “ This is tlie 
sensation of cold ” and thereby give rise to the simultaneous 
apprehension of both the sensations which is absolutely impossi¬ 
ble. For, two separate upayogas of mind, which relate to both the 
sensations, could not take place simultaneously. Two sensations 
could be experienced only by saying in a general tone that “ I 
feel two sensations.” But the two sensations of heat and cold 
could nevor be experienced simultaneously. 148 (2443) 

Now, explaining the difference between sarrikftya or general 
cognition and viie§a or particular cognition, the author states:— 

si m n w s fo S w i fWp*mr n fir fo ni sr v i 

srm w * ftf^m iiwliwrcu 

149. Jam samagnavisesa vilakkhans tannibandhariam jam oa I 
Naijam jam ca vibhinnft suduraovaggaha^vaya. (2444) 

150. Jarp ea visesannaijam samannanarjapuvvayamavassam 1 
To sam&ooavisesanna^aim negasamayammi. (2445) 
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OTJT *ro fafW^ nwiravwii 

*m fa^wqrR I 

rmi *rmra*T-f«f$rairT^ S i i qm fr n?viramil 

140. Yat samanya-visesau vilaksan.au tannibandhanam yaocal 
Jnanam yacca vibhinau sudurato’vagralifi'vayau (2444) 

150. Yacca vi&sa jnanam samauya-jnanapurvakamavasyam 1 
Tatah samanya-vi^esa-jnftno naikasainaye. (2445) ] 

Trans. 149-150. Since general (apprehension) and parti¬ 
cular (apprehension) are mutually distinct, the respective cog¬ 
nitions, viz avagraha ( or general cognition ) and avaya (or 
definite cognition ) are also widely different (from each other), 
and since, definite cognition certainly follows the general co¬ 
gnition, the two cognitions (could not take place). simultan¬ 
eously (2444-2445) 


ira 13tfa wsra nw f fofo n ra rat i ps? 

upft fwsrafrft, 3ra: sftrarcft, 

irararcRqmreq *n J i irsqq msrRrvmr.*, ?ratft 

g*nq iftwra *rax?-*rc*ira qf?w?*ra qrarafrftiNt3$ 
SH, $*T qgtfaqKW rafofc qi ta ? 

^ vtftrajg *ftt l I frt: 1 ^-<wnf 

qrare -ftfoirag.q i rea c-s5pft, # $*} H«nsra *m: ? i 

iq w r www<t ft t w n s^ i iraq., “irai- 

g fr u fa rct, ara: li ?ratt»raq 

uqmtnmit 


d. c. 

Acarya:—S&manya and vi4esa types of knowledge could 
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never be attained simultaneously, because they are extremely 
distinct from each other. 


Arya Gangs,;—Since both happen to be jfiinas, what harm 
in there if both are accepted to have been attained simultaneously 1 

Acarya That is not possible, SitfzaJKpa and uftfsa types of 
knowledge represent avagraha and apiya types of knowledge 
respectively. Both these types are extremely different from each 
other as avagraha results in general cognition while apiya 
results in definite or particular cognition. 

The general cognition always precedes the particular or 
definite cognition. For, it has already been said that “Without 
general apprehension, there is no definite apprehension, without 
which there is no definite ascertainment.** 

For all these reasons, it is not possible to take both the 
processes of jftanas to operate simultaneously. 149-150 (2444- 
2445) 


Again, the opponent would ask— 

^ar si sEnsrwr- $ s wmu| I 

*T5*rm fartft qs refru fasNrnqrm ? iitHNiwuii 

151. Hojja na vilakkhatjaim samayam sama\iria-bheyanatjatm l 
Bahuyaim ko viroho samayammi TisesanSijSijam t (2446) 

[■srtwt si flrasr^r *ro* *rmr?sT-$TOft i 

151. Bharetam na vilaksa^e samakam slmaftya-bhedajftirte i 

Bahukanftm ko virodhah samaye vi^esajftanftnam 1 (2446) ] 


_ Trans. 151. There may not be simultaneous (applications) 
when there is wide difference between the general and definite 
types of knowledge. (But) what is the objection in (accepting) 
numerous knowledges of definite type, (being attained) simu¬ 
ltaneously ? 2445. 
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wuHjfw, ftSHsnsTsi ^r, ^ I 

srfo trr; gsn* i ^!, ^ 3 $ ( lfiN i ft£ i j ) H 3 i - 

strsrf im <CTfa^ wwrai s rf ft t n ^is rem i Trtt 

W&* tapwrni^. «t ftfNr:, ^SN^nf^fosft i»ni 
«hft ? $f iiw^ii 

D. O. 

Arya Granga :-Since there is a wide difference between sama- 
nya-jfiana or general knowledge which apprehends simple sensar 
tions only, and viiesa-jnana or definite knowledge which appre¬ 
hends a definite sensation like that of heat or cold, they may 
not be taken to have been attained simultaneously. But since 
there is no difference in various visesa-jft&nas, what harm is 
there in accepting a number of vi&sa-jftanas to have been 
attained simultaneously ? 151 (2446) 

The Acarya replies 

f*PT ^rnrm gmSrnfirepr flr 1 
mr^f st fa l wwnmg ?Toi TT*r’rftrr li?<^irc»#«ii 

• ^TnwTwtysnqrfrnftf^w^f tt«iw 1 
f»r wrafasit %ait 

152. Lakkhaijabheyiu cciya samaijnam ca- jamagegavisayam ti \ 
Tamaghettum na visesannftijaim teija samayammi. (2447) 

153. To samannaggahananantaramlhiyamavei tabbheyam I 
Iya samannavisesavekkho javantimo bheo. (2448) 

[ wnlw^r sustaftsro&iflr 1 

st ftfo r s i mOr ftsr utwiawen 


TTTT immKq Tt ^ qi is T sW T s ti fl pTST ^fW wIpct; I 

fflt iitwiwv<u 
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152. Laksaijabhedadeva s&manyam yadanekavisayamiti | 
Tadagrihltva na visesa-jfianani tena samaye. (2447) 

153. Tatah samanyagrahan&nantaramlhitamavaiti tadbbedam I 
Iti s&m6nyavi$esapeksa yavadantimo bhedah. (2448) ] 

Trans. 152-153. Since samanya or general apprehension 
(constitutes) a number of subjects on account of various dis¬ 
tinctive characteristics, (there is) no (possibility of) vi4e§a jfia- 
nas or definite cognitions (being attained) at the same time 
without attaining it. Then, definite apprehension attained after 
general apprehension, recognizes their distinction. Such an 
inter-dependence of samanya and vifesa continues till final 
distinction. (2447-2448) 

fa TOfa to fafaft- 

sifa h ircfar i is: 1 gw vwrt 

fant ffaigfa si g^nwafa fmfa topb g#3, ww i faftw i- 
farfa whip*, srorensfafai si fatsfa * 

gnfa i «irfe *rcft-fa fafat gg 

aftw ” ?fir fasnftfa i faroft afa 

fa-ngrefa fafat ?ra afaw fasn” *wwrawfti 

5f ft TOsprcmiwfasfaft qgftfagRgqqi- 

fa “ anftt fe ^ait g ” swgfa ’cfa qs i ft ftfafHfa r R ffai- 
5ng.i fa v sift- ftfafRjgawwfo ftfafR 3fcqfa, anqgf ggs 
gRiwwifaftfargroft, i 3* fanfafat ftfa*Rwr- 
SRRlftft i 

qgfa gRi^sfaft 5rt% ‘at f%’ ag: gjqiwts- 

«n*gfatfta gfa grotwfa qrorffamt^fa wftftfaffari:, 
faffa“ ggtftMrsqg/’ iftq ftfinfatefa: i 39 satfa ft yn q* 
H? wqiwg, i gffaq faft $ft?qt “ v n gafo g ^ , 3 fah ” 
ftfMtft i fat 3tg3ts^[3ffaifaqi i affaq faft Iftgn 

‘grftfasj ” fafa ftffattftfa i fa graiw-ftfaifat 
fawn qragforit fat 3 qrffa 3 afafriwN 
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ft fr wHwt ytrotfiraro t «ww»wf svrowft 
RfrTO w( n*g*, to In, h i s»w$<wta 

to ^ fTOw& 9 6il«ift3nc& i ai* watf wna# tftflTO- 

fonv’iN* toi fftr l«VTORW1i<JH 

IX (X A number of videsn jftanas could never be attained 
simultaneously. There are various reasons for this. 

firstly, because there is a clear distinction between various 
characteristics such as those of heat, cold etc, their respective 
jftanas could not be attained simultaneously. 

Secondly, general apprehension oontains a number of subjects. 
So, without its apprehension, the w&£S&~yft3jta or cognition in 
particular, could never be attained. On account of this reason 
also, many viie&a jfHuas are not attained at the same time. 

After apprehending a general sensation, one ascertains it as 
particular by saying that “ There is a sensation of cold on my 
feet. u Even in [case of) head, after apprehending a general 
sensation, one ascertains it in particular by saying that “ Here I 
feel the sensation of heat, ’* 

One cannot attain uMM flfiM of /f#t« even after the appre¬ 
hension of the Jftai m Of ghafa without apprehending the 

general form of pa^a. Thus, when vifesa jfHoa is not produced 
even after a v&e$fl fl&na, how oould that be attained at the 
same time ? S&tri&npa is fell of many vifesas, and without appre¬ 
hending SfrtritoWl ah first, the is not apprehended in any 
case. 

Sines the attainment of v$m§ flam in not possible without 
that of sawnjfQ*, the definite ap^henpon attained after general 
apprehension, recognizes the various characteristics like glm^A 
etc. oonteJhed in the general fbrm of ghatatva etc, and then 
aseartaina ft as gMf* Oae move distthetion of gha^a ft reoognh 
«•& after thife. With regard to a Humber charooferiatia* gha 
becomes s&moga, after thaa^ehenamn of which, qne asptstaii^ 
ft as 11 made of metal and not of earth” Thin ton of matol 
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apprehended as a vOfta or distinct form of gha%a again becomes 
a sam&ttya form with regard to farther distinction After the 
apprehension of this, one ascertains it as “ made of copper and 
not of silver.'* Such an inter-relation of sanianya and viie&a 
continues upfb the last distinction, further than which, the definite 
apprehension becomes impossible. 

So, there is no possibility of many vi&e&a jiianas to be 
attained simultaneously, as stated above, but a simultaneous 
apprehension of a number of particular objects, such as an army, 
forest etc. is possible. Their upayogas cannot be simultaneous. 

Similarly, the viiesa jiianas of the sensations of heat and 
oold are attained only at different times, and not simultaneously. 

Thus, your theory of accepting the processes of undergoing 
both the sensations at the same time, proves to be absolutely 
unfounded. 152-153 (2447-2448) 


Then, 

fw qwwfaait fa w fit wait «ait wswt I 
rit traftfa faftwrat *t wwit lUHviRmii 

f^srwt h ** h*a *if!pr wait wfawit iuvmiWhoii 

154. Iya pannavid vi jao na pavajjai to tad kao bajjho i 
To Rayagihe samayam kiriyad do para van to. (2449) 

155. Maijinagerjaraddho bhadvavattio padibohio vottum | 
Ioohftmo gurumolam gantuna tad padikkanto. (2450) 

Lftw sr^ntv?TtsrT *rm xnrcm ^prt *tron i 

wit ftfa It srs<nr* ntwiftmu 

ufawFfa R g^ t ■*nitTTfaw: wfawtfafT n 
f» g nit gwi® *nwr ww; ntn^ i ^w : utHHiRVHoii 

154. Iti prajftapito’pi yato na prapadyate tatah sako krito bahyah | 
Tato Riyagrihe samakam kriye dve prarepayan, (2449) 
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155. Maninagenarbdho bhayopapatitah pratibodhita uktva i 
lechftmo gurumalam gatva tatah pratikr&ntah. (2450) ] 

Trans. 154-155. Although persuaded in this way, when 
(Arya Ganga) was not convinced, he was expelled from the 
Gaccha (Order of Monks). Then, while asserting (his) theory 
of two processes (of feeling) being simultaneous, in Rajagriha 
he was threatened by Maginaga, and brought to the right 
path by means of threat. Finally, he declared that f< We wish 
to return to (the school of) our original preceptor and having 
eturned (to him), at last he was re-initiated. 


End of the Discussion with the Fifth Nihnava. 



Chapter VII 

it n 



Discussion with the Sixth Nihnava. 

, T^nn "qtarar iryan I. 

sfiwtrftpn'? ;r*rar 

156. Paficasaya coyala taia Siddhim gayassa Vlrassal 
Purimantaranjiyae tcrasiya di^hl uppanna (2451) 

['TTOmfa ^gsrwrfi^Erm to farfir i 

lU«lMRVKM 

156. Prtficasatani catu4catvarim£ata tadft Siddhim gatasya 
Virasya l 

Puryamantarafijikayam trairasikadrstirutpanna. (2451)] 

Trans. 156. The theory of Traira&kas (upholders of the- 
principle of three categories) was founded in the city of 
AntarafLjika, five hundred and forty-four years after the Tlr- 
thankara Iranian a Bhagavan Mahavira Swami had attained 
Niravaga. 2451. 

cTO-^h TO wR[ «!TOl 

D. C. Easy. 156 (2451) 

The story of the production of the theory of Traira&kas 1 b 
narrated in detail as follows:— 
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g fowjfa g;<iPrf ftrftgw Ttfsw * I 

g ftww t wi rti *nr »itH».rcwil 

157. Purimantaranji Bhayagiha, Balasirf, Sirigutta Rohagutte ya I 
Parivayapo^tasale ghoaana padisehana vae. (2452) 

[ ^rt itpnr i 

157, Puryantaran jik& Bhutagriham Balasrih Srigupto Rohar 
guptaica | 

ParivrajakaPot^ialo ghosajjapratisedhana vftdah. (2452) ] 

Trans. 157. (There was) a city (named) Antaraftjika. 
Bhfitagriha (was a temple). Bala^ri (was the king ), Srlgupta 
(was the Acarya ) t and Rohagupta (his pupil). Discussion 
(took place) with a parivrajaka (a mendicant ascetic) named 
Patt&la (as a result of) taking up (his) challenge. 2452. 

tftat-t'vs i 3ren*i « w rawM w» i 

arawfaq n «n»t i sjm i wr * «ftgH* 

grains ftwn i awt ^ *«rot *rcn i * 

fags) wr *rr% fare amfft I aratesft gwtsroira?s*- 

^wwwnw ! i as 3*: sftsnpft gftw l wftj s$st s*fwsrapn 
^ gfosr snrit wr*sft i fcirag i. ssft- 
4< atyfts sgg, 

^ «m sfonfl sifts ” sssnl r& gflm i 

mto d ra fts qfaraft wit “spnsfttsfa sift* 

upst <nfor! i 3ftqn?ftr 
3H . TOqwi4l«iw reftifti 41 ftyare ” sftr snrarag i 

stom fftgfr* te:, *ggn«rat 4, aftfcMinl*rt 
swmfir" tar ffr im ggsrcfqtft i gwpfN 

mnw i dtoum *ft$ts»r i air#fi$HBg g gft mts- 

gfesg,« ft sftani) ftflratsft Rwwfttww i ^ wPnrjft- 
iftr i ires ^it! «afttn sft lajptfts irvw 
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D. C. Outside the city of Antaraftjika there was a temple 
known as Bhtitagriha. There lived a preceptor named £ri Gupta. 
$rS Gupta had a pupil named Rohagupta, who stayed in some 
other village from where he usually came to pay his homage to 
the preceptor every now and then. 

Once upon a time when Rohagupta was coming to the city of 
Antaranjika in order to pay his usual homage to the preceptor, 
ho saw a parivrajaka (a wandering asoetic) with an iron belt tied 
around his belly, and with a branch of the Jam bo tree in his hand 
signifying thereby that his stomach was tilled to the brim with 
knowledge, and that there was no body in the whole of Jambud- 
vlpa who could defeat him. This mendicant was known as Pot^a- 
3ala in the city as his stomach was tide with an iron-belt. This 
Pottaiala wandered throughout the city aimouncing his challenge 
with the lieating of drum that ’’All my opponents have foiled. 
There is no body who can return my challenge. On hearing this, 
Rohagupta took up the challenge even without consulting his 
preceptor. When he narrated the whole incident to his preceptor 
afterwards, the preceptor said, “You have incurred a risk by doing 
so.” For, though defeated, Po^aiala will harass you with various 
magical spells. 157 (2452) 

Because, 

*7 Unft ’Km 

MMifiJ faarrff 

158. Vicchtk ya sappe me saga migi varahl ya kaga poy&I i 
Eyahim vijjahim so ya parivayago kusalo. (2453) 

I IralVfl WTT^T WTTO I 

158. Vrifoiki sarpi mflsaki mrigi varahi kaki potSkl | 

Etabhirvidyabhih sa ca parivrftjakah ku^alah. (2453) ] 

Trans. 158. That parivryaka (mendicant) has achieved 
the magical spell of scorpion, serpent, mouse, deer, boar, 
crow and parrot. 2453. 
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q fV’ ftp pft i ftr” 

pmrp ftp i “nG*t ftr” qwrpp i pit p* ftp ^ft- 
yW t w i w f frfl > q* prfl ^ i “ frn? ft ’ p$ftp, Sftftft- 
ftp ^ l qftnpqs ftp: ftpg, prtftrai ftpft:*iftarap 

IPS ?ft i 5 % d?3fptTR^-“ qprq;, m fofiMf srg pft 
wftf, ftft^PtPSP, ^ *reft ?rl pti ” 1pnsftftpfcB^- 
’T&m, qft qftqftp qfor: pr psrftroftp w IRtf^ll 

d. c. 

Acarya:—That parivrajaka (mendicant) is proficient in ma¬ 
gical spells of scorpions, serpents, mice, boars, crows and 
parrots. 

Rohagupta:—If it is so, is there, now, any way to defeat 
him, any how ? Since I have accepted the challenge, let things 
happen as they do. ” 

Acarya:—If you desire so, you shall have to achieve the 
various counteracting spells that would overpower the above- 
named tricks successfully. 158 (2453) 

The counter-acting spells arc— 

ftrn?St *r 375f»r 3pf l 

qanaft Onsrraft f*p»^ Mfts qr q q y i ft aft lUVURVWll 

159. Mori naull birali vagghi sihi ya ulugi uvai l 
Eao vijjfto ginha parivy&yamahanio (2454) 

[ afrtV ftrp^r sprtft fi§r# I 

qm fa*n q fiw i ataittp ft: ntwutftvu 

159. Mori nakuli bidali vyaghri simhi coluki ulavaki I 
Eta vidya grihana parivrajakamathanih. (2454) ] 

Trans 159. Achieve the under-mentioned (counter-acting) 
spells that (would) vanquish the parivrajaka (mendicant) viz 
that of peacock, mangoose, cat, tiger, lion, owl and hawk. 
2454. 
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^ 5 t-W ?f 35 T°if 3(433331 3 t 4 f 43 i i 33?$ g sifiro^pi 
3f*ft i *j35n>it ftvreft i 33 *3isft, f44 3*5$ i “3*ro[ fir” 

43t$3(433*j3T 3*513533131 firaw4:1 33t: 5( 4 3i 3533i ft f4 3i 

3?m *3^ i ift vjfat $% wft 45 *jh: i *rax *$3*3 3tfii3**3 

vRfirew 33ftan i stfirfere 331 33*35(4 (4$*4 3*3$3g5- 
ftrn^WhrapRrgrr 351 3fii3i*3i443^ 3*a 5*$ 5(4 33$3 ^i 
rraWiw^ 3f4*3(4r, f4$3 33'33i3*3 3*4(4 i 333 3$ 

*ra*t3f 45gni I $% 3 33 *N-“fc4<r pi»:’rferra$ 313 t(4 ? I 
54* 3343 35331 #193., 4*115 fsRTOtfin’' 33: <rtera4a 
ftfi33^-f5Q»IT:5R5$ 33f*3, 33*ft3l43 333 333ftw(4, 4*1 
(4*15^ 3 dhfit I (4fit**3 433*33lf3-“ 55 $3T3l$3l4f4 Sl4f 
3$, 3 4 45* 5* 3 3 13 *31^ , 33T-^3tft*lf4t5333,’’ |*3lft i 33> 
455J&3 353^3^31313 3r*13*fc*3q 3$ (4*l$3S I 533. ( 5ft 4^1 

3*34-3f*t$*( |g:, 31*33133*313, #rr 3t%r $#n4f4 *ifa- 

335^31^ I 33 #Ct 3*5(4$I1531, 3t#tl*l 3131^-35153!, $$- 
31*3 V 5*ife* l! i ; -g l53! I 3$ $3T-s$3-3t$353153l[ 51331, 
3 4$ 5 *5* 3313 * 313, 333-3«3$-33t(4*lfe3333, 5*3I^[fiBfir- 
ft3ra*3i*w 5*31 firai qRwraO 45343 1 *ra>s$ tft5- 
(4*131 453»(43rat4 lf331I3 i^fir, 33t 45g8*3*3<435333$ft- 
(4*131 33*13. 1$4 1 %3 lfa4q $3 5f*3135!35?3 15(4 15TO3- 

*34i3i*n4 31*513 I4*p(4 1 33 iwit (431*513, s#it *311113, 

5tsE*fli R1513, 5131313*^13, 5 l3$3ia*5 l 3 513 £5(4 I 3*4 
!*ET 1 3f 313*®$ 3gl 45333 *$5*3 3*35443(4 «3f4*3l 443 
*$ 5 * 4 3 31(4*3 3*0 3(431 35*45 (4 33-344*3^ f*3t 331*4 I 
331 3315(4131, 3*4l, 33*3$%3 3 f4*331$, 33*11 f43?f4l3! 
5R3I351 IRS^VII 

D. O The spells of scorpions, serpents, mice deer, boars, cro¬ 
ws, and parrots are respectively nullified by those of pear-cocks, 
incuigeese, cats, tigers, lions, owls, and hawks. You should pick up 
aU those spells properly if you want to defeat the parivrajaka. 
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Thus advised by the preceptor, Rohagupta studied all the 
methods. In addition to that, he was also supplied with a 
Rajoharana# consecrated with a spell by his preceptor with 
instructions that he should wave it over his own head for the 
prevention of any other trouble created by parivrajaka. 

Rohagupta, then, went to the Royal Assembly, and said 
11 What does this poor mendicant know ? Let him open any topic 
he likes, I will refute it. The shrewd parivrajaka knew that 
Rohagupta was very clever, and so, he thought of opening the 
tropic with the acceptance of Rohagupta’s own principles, so that, 
Rohagupta would not be able to refute the same. 

He, then, opened the topic with this remarkLike the two 
categories of good and evil, there are only two categories of (1) 
Jivas or animate beings and (2)A-jivas or in-animate ones in this 
world. This theory is acceptable to the Jainas, but for the sake of 
defeating the mendicant, Rohagupta refuted it by saying that all 
the objects in the Universe, could be divided into three cate¬ 
gories :-Jiva, A-jiva and No -jiva. Hellish denizens, tiryaneas 
manusyas etc come under the category of Jiva. Atoms, and ghata, 
pa^a etc are Ajivas and the dissected limbs such as a tail etc. 
of animals like house- lizard etc would come under the category of 
No- jiva. He argued that, like the three categories of best, med¬ 
ium, and the lowest, found in this world, there were three cate¬ 
gories, of Jivas. A-Jivas, and No-jivas in the Universe. 

The parivrjaka was defeated by such an unexpected argu¬ 
ment. So, being naturally enraged at Rohigupta, the parivr&jaka, 
let loose his scorpions upon him. Rohagupta removed them with 
the help of his pea-cocks. In this way, the mendicant tried to 
defy Rohagupta by means of serpent, mice, deer, boars, crows 
and parrots, while Rohagupta over-powered all of them by means 

of mangeese, cats, tigers, lions, owls, and hawks respectively, 

- - - - > — - . — • ■ ■ - ... — .. - — . . —... 

* Rajoharana a sacred broom of wool-threads always oarried 
by Jaina Monks and Nuns for the purpose of cleaning beds, seats, 
eto. without inflicting any injury to vermin and insects which 
may happen to be there. 
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Finally the parivrajaka released a she-ass to kill Rohagupta. 
But, on seeing the she-ass coming towards him, Rohagupta 
waved the Rajoharana ( which his preceptor had given him) 
over his own head, and beat the she-ass with it, as a result of 
which, the she-ass ran away from him after passing urine and 
foeces etc. upon the parivr&jaka. 

The parivrajaka, who was thus vanquished in all ways, was 
then, driven away from the city with great humiliation. 159 (2454) 

Now, the author proceeds to narrate the next incident in 
this connection— 

qrprftrr fafait ii^oirvvoi 

M M'+^T rTf*T •Tf^n^TTTWn^PT I 
^ritf fa i 

»i»nwfii<iit ®r Trgit ^ N fa Ti fa r far ii?^ir»hv8|| 

«fa »n? fa ng "Tft ^ w g gfty -*mg *mi 5t I 
ftraefit fig wj *rfaq;«T *rt ii?^ir««v:ii 

*r ^qum i wiy uror «rfa , *r<nf fanfare??* I 

3Tf w qffo^t itaMt gar if ifif ? lit Wiwftii 

160. Jeaga Pottasalam chatas bhanai gurumulamagantum ( 
Vayammi ma b vijio sunaha jahasau sahamajjhe. (2455) 

161. Rasidugagahiyapakkho taiyam no-jivarasimadaya | 
Gihakolikaipucohaccheodaharanao’bhihie. (2456) 

162. Bhanai gurfi su^hu kayam kim puna jeuna kisa nabhihiyam [ 
Ayamavasiddhanto ne taio nojivarasi tti. (2457) 

163. Evam gae vi gantum parisawajj hamm i bhagasu nay am rje | 
Siddhanto kintu mae buddhim paribhaya sosamid. (2468) 
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164. Bahuso sa bhappamapo guruna padibhapai kimavasiddhanto | 
Jai nama jtva-deso no-jiva hujja ko doso ? (2459) 

[ f^r -vnftr 3 ^ f w» TrT: l 

5rr^ *nn sjnpr w *r*rors^ 

nt^iiWvVi 

■*nrffT fw fife Ssrf^n 

am»nftracRT> src?!pft«ft sjNternfaftfir ii?vur»h«ii 

»y* n^sfir *n*i ■*ro snstf sn i 

fteg **n 5ri: ^•*35 ^ wfa?n iiHSiRV^ii 

*f*t: ■snnmret ?j^ni irfir^rTfir fWrfa^Prr: l 
*rfe arm ? im»lR»VMl 

160. Jitva Po^ta^alam Saduluko bhanati gurumulamagatah | 

Vade mays. vijitah sruputa yatha sa sabhamadhye. (2455) 

161. Ra&dvikagrihltapaksastritiyam nojivarasimadaya j 
Grihakolikadipuccacchedodaliaranato’bhihite. (2456) 

162. Bhapati guruh sus^hu kritam kim punarjitva kasmad na- 
bhihitam I 

Ayamapasiddhanto nastritlyo nojivarasiriti. (2457) 

163. Evam gate’pi gatva parisanmadhyo bhana na’yam nah | 
Siddhantah kintu mayabuddhiin paribhuya sa ^amitah. (2458)] 

164. Bahu^ah sa bhanyawano guruna pratibhapati kimapasindhanth | 
Yadi nama jivadete no-jivo bhavet kim dosah. (2459) ] 

Trans. 160-161-162-163.164 Having defeated Pa^ta^ala, Sadu 
taka approached the preceptor, and said " (Please) hear how 
he is defeated by me in discussion in the Royal Assembly. 
(His) theory of two categories was refuted by me, resoiting 
to a third category of no-fiva with an illustration of the dis- 
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sected tail of a house-lizard. ” u You have done a good deed 
by defeating him *' said the preceptor, (but), then, why did you 
not declare that this principle of the third category (of) no-jlva 
was not acceptible to us? Even now, you may go to the 
Royal Assembly, and declare that, “That is not our principle, 
but (that was resorted to by me only temporarily) in order 
to defy his talents, and bring down (his pride).’’ When per* 
suaded by the prece*ptor in many such wavs, Rohagupta said 
“How (can you call it) a bad principle? What harm is there 
if we take a particular part of a living being to be No-jiva 
or slightly animate? (2455-2459). 

fttmt gawmgwamm fogatsamrert g ifewm! 

aaaig'wamrt iwfttaami *r | p 35 winftft 1 sft- 

wiw-wtfowwg&raw: a wftwnrtt awi aft ftfwa *ft suarta 
warn: l f% ? imrw-gtfrt #rnftmram 1 fat » 
art qrtfm ? smig-gg ^tfe a s ift a r s^sitw fowi'&awjwia- 

13? jftgaa i l aftl gaaaft-g'f fa mwi wart 
fwa:, ftmj awtfagar mwr ftrtaf s»rf*rf^r^ ? 1 ft^? amiw-grtwt 
“ ft ft ” rtsaarcsawfftsFa: ^nsrtwwwartftsw- 
alwtsmfia^sfftftamiftfir 1 aaartw H^rtaiarnfa aa ?mw:, 
aw wfrtmrt ami aa wftmaw “art fit f¥’ aHmrt art Risim:, 
fft?3 a aftwisHWiiftt wft^w wfaa awwrt rtat a$ 

mrffta 1 <rt wpfcsteWT gw wra: a ftigm wfrtmfir 
wtgamft-wrwrt ? frtwiftaiia: ? 1 wft ft rtrtwia grtw- 
trcw*gw»rt itsftatw: rnigaat wifift5ia!| a ftaaftn 
fa: l ^aif-aft am gsftfftwswftrtw^it atrtw a^-atrtw- 
rta i *aw^d , aft ft aftimtg ? a a>aft rtwm mw am & 1 
aasfafomafWart a ftw fttrt gart aw smftr ? *ft aiw:n 
w<MR»H*iRWwiiawH<NWtmn 

D, G. Having defeated the parivrajaka known as Pott-a^ala, 
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in discussion in tho Royal Assembly, Rohagupta, who was also 
known as *Sadufilka, came to the preceptor and requested him to 
hear the whole incident of his success. “His theory of two cate¬ 
gories’ he said” was refuted by me by advancing a third category 
of no-jwa supported by the example of a house lizard with its 
tail dissected.” 

Acarya :-You have clone a good deed .by defeating him But 
while leaving the assduibly at the end, why did you not declare 
that the theory of the third cacegory of No jiva is not acceptable 
to us ? Even, now, you may go to the assembly and declare that 
this is not our theory but it was advanced hy us only for the 
sake of bringing down the pride of Pottasala. 

Rohagupta:—Revered sir, how can we take as an unacceptable 
theory ? What difficulty does it give rise to? For, if a dissected 
part like the tail of an animal like house-lizard were apprehended 
as no-jlva or slightly animate. I do not see any harm in holding 
the theory of three categories. 160-164 (2455-2459) 

Rohagupta, now tries to justify his theory in this way:- 

165. Jam desanisehaparo nosaddo jlvadavvadeso ya l 

Gihakoilaipuccham vilakkhanam terja no-jivo. (2460) 

flresrn k* sfrsftw: 

165. Yad de£anisedhaparo no£abdo jlvadravyade£a£ea \ 

Grihakolikadipuccham vilaksanam tena no-jivak. (2460)} 

Trans. 165. As the term ’no’ suggests the removal of a 
portion and that (too) a portion of the animate body, the 
tail of a house-lizard etc. being separated (from the animate 

— - — - - - ■ » - .. ■ - - . HI .. . . . . . 

* Sa^uleka- A believer in six substanoes with IJluka as his 
gotra, ie Rohagupta, who belonged to Uiuka gotra. 
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body of house-lizard etc.) should be taken as no-jlva (slightly 
animate) 2460. 


8 sifaW'rc:, 5t a sjlww i 

%*?!, ii #1^1 si 

?rraf*itg - 5 fag«Ni% q3 3rrt^js?i^®<iiw^- 

wrt?5f! <r%u^ i at 

“ afort-ssiftwr: ” |fir *iwrI; aarft a aiat ’K+tfowf^s 

®^i s*prct, aft?n?«Rait I awsfti ^rfa- 

’nftsHtt at#t tat«aa ?Rr irv^^ii 

D. C. Since 'no’ 1 signifies dissection of a particular portion and 
not of the whole body, negation of the whole jlva is not implied 
thereby. Such disseoted portions being different from fiva (animate 
body) as well as from a-jiva (inanimate body), should be taken 
as no-j\va. Since a tail dissected from the body of a house-lizard 
and a hand dissected from the body of a man, are only the por¬ 
tions of the respective jlvas, they cannot be taken as jlvas. They 
cannot be taken even under the category of a-jlvas, because they 
move even after they are cut off from the animate bodies. 

Thus, being different from jlva and a-jlva, they are known 
as no-jlva or slightly animate bodies by the method of elimina¬ 
tion. 165 (2460) 

It has also been sanctioned by the Holy Writ viz:- 

v H P mfqqfa ffosnft * ft sr ftg ^ i 

atftg8 - <^ gft fk 5»f ftsw fttpilRwiJi'Mi i lUMimrttH 

166. Dhamm&idasavihadesaiS ya deso vi jam pihum vatthum I 
Apihubbhuo kim puija cchinnam gihakoliyapuccham 1 (2461) 

atorrrtf ^ ««r ft i 

Swt fift H«it 'snj *nr iit^RV^li 
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167. Icohai jivapaesam no-jlvam jam ca samabhirfldho vi | 

Teija tthi tao samae ghada- dcso no-ghado jaha va. (2462) 

sfTvrwyr: ffi 2 ii'MirvWI 

froBr sfpfta to i 

^rrfor ^r*r^ tof ll^«lK»^n 

166. Dharmadida&ividhade^atasea de&Vpi yat prithag vastu« 
A-pritliagbhritah kim pimaschinnam griliakolikapuccham ? 

(2461) 

167. Icohati jfvaprade^am no-jivam yaccu samabliirudho’pi I 
Tenasti sakah aainayc ghata-deso no-ghatjo yatha va. (2462) ] 

Trans. 166-167. By the commandment of the ten varieties 
of the category of Dharm&stikaya and others, when even a 
portion (actually) combined (with the body ), is (taken as) a 
separate entity, what to talk of the tail of a house-lizard 
that has already been cut off (from the body) ? The sama - 
bhir^ha view-point also admits j'wapradda or a part of jiva 
as no-j\va. So, just as a portion of ghata is no-ghata, a 
part of jiva should be taken as no-jiva, as a (matter of) 
principle. (2461-2462) 

fafsft fa ” ^r: “ ft? ft ” fag^ 

TOS ?R3 " SR:, fafts 1 fajjrf- 

fawro ros is a* qrotfa s i Ryia ? 

1 to ^roifaiT Rrcforft®- 

OTTO'ih wn i m > fo3F% 

1. For, * no' means slight or little, and hence it does not 
signify the negation of the whole body, but only a portion of 
the whole. 
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q*g qftra: ? q wnre t ftgfo re fa” 
sfotrat ssftqdslt qqrftq^wRTg i qqjrft qqft-srsftqqsqiqf 
f 3 %qrfc qwfftfa:- 4 ' qsftqt gftqr qwt% ?t wsft anftqr q, 
315ft sisfat q 1 5ft qqfti qqftqqt q'mrm, q st?t-#% fat, 
qqqt> WH»rto«wi 1 315ft snftqt gqffa 'pirn, q ant-qwtfareiq, 
q*qftq 5 iq«r fa, qwrffaqqqqq qfa, nwwRw ft, srrore- 
ftrctR ft, 3 jg[Rj^ ” 1 qfa qqtftqqqqr^tqt qqftqtqqqfa qfaqr 

affJisn qqffariqigqfai 1 qttt q qq'iftqqtquftqf 
fafafatswfatsft vwRwgsqft, q?r gfatfaqfjsstifa feqtfa 
sftqtq; gqnfa gqtf qqg qqft 1qq sfort-ssftqffasjiiRqi^ nftjft 
qtgqtfaft i 3 tft % q^ qqqtg q»rc«itsftqqfa qfaft sqffasfats- 
#sft, fa qwtg qqtsqt Dsfa: qfa faspfaqftq, q gfafa 
fafat^fa, qqt qigqtqsifa qqiqsrcRqfa qqqqtoi ffattqqt 
qqffaft qqqq qq*-it{ qtwtqrcqqt qqfa It fa qonft- 
qfa q & qfa q % qqfa Itlft ” *ft 1 qfaq ufastfat sftfafait 
It fat qq«, qqr qtq^lt Itqq |ft 1 qqqtfaq qtsftqwjtRfalq- 
t)ftc> gtfqr-ssnqRr^eqi^ qtqt-sltqtftqqqqftft nm?-q«faii 

D. C. It has been laid down in Siddhantas that— 

“ A-jlva. duviha paggatta, tain jaha-/?uvi a-jlva. ya, a-revi 
a-jiva ya. Ravi a-jlva cauvviha paggatta, tarn jaha-Khanda, desa, 
paesa, param&gu poggala. A-ravi a-jiva dasaviha paggatta, tarn 
jaha 1. Dhainmatthikae, 2. dhammatthikayassa deso, 3. dharnma- 
tthikayassa paese, 4. a-dhammatthi-kay e, 5. a-dhammatthik&yassa 
de$e, 6. a-dhammatthikayassa paese, 7. agasatthikae, 8. agasatthi- 
kayassa dese, 9. agfisatthikayassa paese and 10. addhasamae. ” 

[ The a-jivas or inanimate objects are divided into two types: 
Oorpoteal (rttpi) arid in-corporeal (a-ropl). The corporeal a-jivas 
are of four types:—1. Elements (Skandha) 2. their parts-de^as 
3 , their prado£as (bodies) and 4 . their atoms (Paramanu pudgalas). 

The in-oorporeal a-jivas (a-rapi a-jivas) are of ten types 
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viz 1. *Dharm&stikaya, 2. Dharinastikaya de^a (part ofDharma 
stiklya), 3. Dharinastikaya pradeSa (Body of Dharin&stikaya) 4. 
A-dharinasti kaya, 5. A-dharinastikaya de^a (part of A-dharma- 
sti kaya), 6. A-dharmasti kaya prade^a (body of a-dharmasti 
kaya), 7. Aka^astikaya (predicament of space), 8. AkaSasti kaya 
de£a (part of Ak&£asti kaya), 9. Aka£asti kaya prade£a (body of 
Aka£asti kaya, 10. Addha sainaya (kala) the predicament of time.] 

While describing the ten varieties of Dharinastikaya eto. 
mentioned above, although the de£as or various portions of each 
one of them, are one with them, they are necessarily taken as 
completely different entities. So, there is all the more reason for 
taking parts like tail etc. of house-lizard etc, that have already 
been cut off from the main bodies of jivas as separate entities, 
which being naturally different from jivas, as well as a-jwas, may 
again be taken under the category of no-jivas . 

According to Samabhirudha naya 9 a part of the whole jlva 
is taken as no-jiva. Thus, the category of no-jiva is not only 
my conception, but it is laid down by the religious principles, as 
well. It has also been said in Anuyogadvara Sfitra “Samabhira- 
dho saddanayam bhanai jai kammadharaena bhanasi to evam 
bhaijahi.-Jive ya se paese, ya se sa-paese no-jive.” 

* Dharinastikaya. There is no English equivalent for the 
Jaina terms -Dharinastikaya and A-dharm&stikaya. Dharmastikay a 
may be rendered as the cosmic principle which upholds (or sim¬ 
ply conditions), the order of simultaneous ( or consentaneous ) 
movements in the world answering somewhat to Leibneitz’s Pre- 
established harmony. Dharinastikaya is not simply the accom¬ 
panying cause of movements -it is something more-it is the cause 
(or condition) of the system of movements-the feet of an order 
in movements of Jlva and Pudgala. (-Dr. Seal.) A-dharmastikaya 
is the reverse of Dharin&stikaya. 

2 . For detailed explanation of Samabhirhdha naya. See 
Chapter I. 
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[ The samabhirtidha naya explains the etymological interpre¬ 
tation. So, if you interprete it according to the Karmadharaya 
compound, dissolve it as follows:-Jiva^ca sa prade4a£ca tasya 
svaprade4o no-jivah-a part of the animate body is no-jiva or 
slightly' animate. ] 

Thus one portion of jiva is called no-jiva , just as one part of 
ghata is no -ghhta. So, there is a third category of no-jiva like 
jiva and a-jiva supported by the commandments of a gamas. 

The Acarya replies to all these arguments in this way 

wf irem nt gfcs i 

gfarssfort'Jr * g<? sfofhTrfa ftr 

168. Jai te suyam pam&nam to rasi tesu tesu suttesu | 

Do jivftjivanam na sue nojivarasi tti. (2463) 

[^rfa % snrrn nnt Tnft fcg ?»g 1 

^ sitaftanfarftfo lit vsirv^ii 

168. Yadi te 4rutam pramanam tato ra^I te?u te?u setresu | 

Do jiva’jivanam na ^rute no-jivarasiriti. (2463) ] 

Trans. 168. If the holy Writ is authentic (according) to 
you, then (only) two categories-of jivas and a-jivas-are laid 
down by the various commandments in the Siddhantas, (but) 
not the category of no-jivas. 2463. 

2tar-t Vs “ « smw i «<H ifl 

ftas i asrifow as srai'iig, arorftfriilj 

anfrn i<rai, 

q ap%! iftw ! qwrat, ?r srp- 

11 a ” i toi, CTra<>w<ra£ arf5tfeg- <t jfai 

aisNr i atafa- 

f^s gii a vflwajfaffcrs, jwtoi a 
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vrcrct? #l ^ Wforc>r«roftot ^^*qt ft*: jfcwjfa, ft*- 

?r* irv^ii 

b. o. 

M i 

Acarya:—Since you quot expressions like “ dhamiuai <lasa 
vihai etc., you seem to lie a follower of the Holy Writ. If you 
really believe in the authenticity of its sutras, you should note 
that they are in favour of the two categories of jivas and a-ji- 
vas only. 

It is said in Sthananga Sutra 3 that “ Duve rasi pannattfi 
tain jahft-Jlva ceva, A-jiva ceva.” 

[Only two categories are taught; the category of Jivas and 
that of A-jivas. ] 

It has also been mentioned in the Anuyogadvara Sutra 
“ Kaiviha nam bhante I davva pannatta ? | Goyama 1 duviha pann- 
atta, tam jaha-Jiva-davva ya, A-jiva davva ya. ” 

[ Of how many types are the elements, O Lord 1 known ? 
O Gautama I They are of two types-Jivas and A-jivas. ] 

It is also said in the Uttaradhyayana Sutra 4 that "Jiva ceva 
A-jiva ya esa loe viyahie.” 

[ They (i. e. objects of the Universe) are known as Jivas 
and A-jivas in this world. ] 

We can quote similar instances from other Sutras, but there 
is no reference of the third category of no-j\vas in any part of 
the Holy Writ. So, if you try to establish its existence, you 
defy the authority of the Siddhantas. 

The dc^as of dharmastikaya etc. mentioned before, are not 
different from the bodies of those elements actually. They arc 
merely imagined as different entities for the sake of argument. 

3. Vide Sthanaftga Sutra, Adhyayana 2. Udde^a 4. Sutra 95. 
page 81. (Agamodaya Samiti edition.) 

4. Vide Uttaradhyayana Sutra, Adhyayana 33 (JivS-jlva 

ribbatti ) GathS 2. . _ 
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Similarly, tail etc. aro also one with the bodies of animals 
like house-lizard etc. on account of their intimate connection 
with each other. 168 (2463) 

And* hence, they are taken under the category of jlva and 
not of no-jlva ( as you say), in the following way, 

169. Gihakoliyaipucche chinnammi tadantaralasambandho I 
Sutte’bhihio suhuma ruuttattanao tadaggahanam. (2464) 

169. Grihakolikadipucohe cliinne tadantaralasambandhah I 

Setre’bhihitah suksma’inortatvatastadagrahanam. (2464) ] 

Trans. 169. With regard to the tail of house-lizard etc. 
being cut off, the rule lays down their internal connection; 
(But) that is not apprehended on account of its being subtle 
and formless. 2464. 


aMSjfor ^ i <rm =at ^t 

l*m %t %rafW, ^ ifarnfon, ^ ngsni- 

*rftxt Hftanrfirar, qsfo 5?t m, ftsi ft, B%at5t 

m ftoro % 3 rto ft ®i 5^1 ? i $srt i 5^% 

w| l qr, qi^lj WT, aigf&nq: *!, *x, 

3rii^«n3i m, si, awfem ifr % fafeintfi *r, 
xr?«nnnq 3nf&x*nfii *r, ft smfSiWi 

%f5r a fo t TO iq fcfa strait fani *r arara*. sfa ?1 ^ 

r>%xwf 1 xr* irara*” mft mlt aj* ^fcni^nrat 

t w n ^CRvJT! rhWW •nTO- 
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«r>? ajfusn^, #ra&nrt 

sfas^qrcf smirawrii 11 Wvii 

D. C. Even when parts like tail etc. of animals like house- 
lizard etc. have been dissected by means of instruments like knife 
etc., the Sfltra, undoubtedly provides for the internal connection 
of atoms of jivas in the intermediary region between body and 
its parts. 

The Bhagavati Sutra speaks of the same principle: — 

Aha bhante I kumma kummavaliya, goha gohavaliya, gone 
gonavaliya, manuse manus&valiya, mahisc mahisavaliya, bbsim 
ram duha va, tihfi va, asamkhejjaha va, cliinnagam je antara te 
vi gam tekim jlvapaesehim phuda (Hanta phuda) Purise gam 
bhante I antare hatthega va, paena va, anguliya va, ka^hega va, 
kilincega va, amusamage va, sammusamfine va, alihamage vft, 
vilihamage va, angayarega va tikkhenam satthajaegam ftchinda- 
mage vft, vichinlamage va, aganikaegam sauio iuhainage tosim 
jivapaesagam kimei abaham vi-bahara va uppabi viccheyam 
va karbi ? (No igattho samatthe) No khalu tattha sattham 
sanikamai. ” 

[ And, 0 Lord ! are the tortoise, lizard, bullock, man, and buffalo 
respectively (taken as ) their parts also ? Are they divided into 
two, three or innumerable particles of jlva, so that, they are ex¬ 
hibited as the particles of jiva, even in their intermediary regions ? 
Or, can a person commit any harm or obstruction or complete 
destruction by means of rubbing, erasing, licking, sucking, or even 
destroying it with a sharp weapon, or by means of his hand, foot, 
wrist etc ? 

“ No, that is not the right implication. A weapon does not 
go beyond that. ” ] 8 

5. fay qffo r ronftr i 

sr ?r titawEr *« 
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Thus, the Sotra lays down the principle of the internal 
relation between the j\va and its pradeias in the interrpedi&iy 
regions between soul and body. 

But^ since Karmaija body is incorporeal, the atoms of Jlva 
are not apprehended in spite of their being present in the inter¬ 
mediary regions 

These are not apprehended even from movements etc. as in 
the ease of body, tail etc. 169 (2464) 

Because, 

*T3*rr gffPTxrrcft qfumft aft i 

^ if mfXKR&X II V'W 

170. Gajjha muttigayao nagase jaha paivarassio I 

Taha jlvalakkhanaim dehc na tadantaralammi. (2465) 

[wtot ijrfcrm srm^r *mr I 

nw sftnay q nO r ^ M»«ir»Vvii 

170. Grlhya mortigata nakase yatha pradiparasmayah | 

Tatha jivalaksaijani dehe na tadantaraie. (2465) ] 

Trans. 170. Just as rays of a lamp (become) apprehen¬ 
sible (only when) accompanied by a concrete object, and 
not (when spread) in sky, so also, the characteristics ,of a 
living being, (become apprehensible) (only) in body, and not 
in (its) intermediary space. 2465. 

gffos ’ F fri as* arai.qfterar sij&Hwh 

vm safe, a g anwS js$ 3R s > w t&r apdw ^ii swl 

^ as s 3 IRV^H 

P. 0. The rays of light proceeding from a lamp are pprpei- 
yed only when they come in oontact with a concrete object like 
ground, a wall, verandah, or darkness, but not when spread in sky. 
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Similarly, various characteristics of a living being such as its 
speech, breathing in, breathing out, running, galloping, vibrating 
movements etc. arc recognized only on body and not in its inter¬ 
mediary space. 170 (2465) 

^^ ^ ^.fN .. ^ ^ * __ | 

TWTO3IT ^ I 

«r fawnri gfNw ** ii?«?ir»^ii 

171. Deharahiyam na ginhai niratisad natisuhumadeham va| 

Na ya se hoi vibaha jivassa bhavantarftle vva. (2466) 

* spRlfW Pl<P l y'l l S T T fa^ fST^fftre I 
5T PTPI -*rPt fwp?r KraprTTRT f*T IIWIRV$$II 

171. Deharahitam na grihnati niratisayo natiscksmadoliamival 

Na ca tasya bhavati vibadha jlvasya bhavantarala iva. 

(2466) ] 


Trans. 171. Just as the sou! is not able to apprehend 
a body having an extremely minute form, so also, a person 
who does not possess superhuman powers, is not able to 
perceive (a soul) without body That soul is not damaged 
(in any way) as in (the case of its state) intermediary 
between (two) lives. 2466. 


i *rar, srfirasRt stpi ?wfirasfsj^i w*ww* 

srtPrim * 4 '%” ww 

fba r i fomvn i fiat 'j a aft xrarrsnT^ af i n iii niAjaflvilauyg . 

Irfl W , ll 1s II HI'S! 


D. C A jiva is not perceptible, if it is not accompanied by 
body. So, a person who has not attained an excellence like Ab¬ 
solute Knowledge, is not able to perceive the soul unaccompanied 
by body. 
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On the other hand, the soul is, also, not able to apprehend 
an object which is suk$ma or extremely minute in form. 

Like the atoms of jlva in the Karmaija state, Jlva itself is 
not affected by spear, sword etc. or by fire, water etc. on the 
strength of the Sntras mentioned before . 6 

Rohagupta:—Just as a separate piece of ghata fallen in the 
street, is known as no-gha\a (or a part of ghata), why should 
tails etc of jlvas like house-lizard etc. be not taken as no-jivas 
(parts of Jlva) when they have already been cut off from the 
respective main body ? 

Acarya:—No. It is not proper to do so. 171 (2466) 

For, 

MNwfWw f N mraft »r I 

172. Davvamuttattakayabhsvadavikaradarisaijao yai 

Avin&sakaranahi ya nabhaso vva nu khaijdaso naso. (2467) 

arfflrsTRT^nrr’iw srro v«r *r 

172. Dravyamcrtatvadakritabhavadavik&radar^anacca | 

Avina^akaraijacca nabhasa iva na khandaso na£ah. (2467) ] 

Trans. 172. Since the matter (of which jlva is formed) 
is abstract, and since it is immutable, indestructible, and spon* 
taneous, like sky, it could not be destroyed by part. (2467) 

&ET-W Hrat 5t srftfT, srafewRTO, 

f V ? 

<trara[, aifipnvwRfw; 

^ I “spRI Vt” # W5 sfo \\Vi%m 

6. Vide verse 2464. Again, 

ii «w * n 
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]>. O. Like sky, it is not possible to destroy soul, by Means 
of dividing it, ifftto various parts. Because, jiva is made of ab 
stract matter, and it is immutable, indestruetible, and spontaneous, 
like sky. 172 (2467) 

t 

And if the theory of destruction by parts were accepted- 

*1% *r w# *r fcwwmraft i 

rltft *1 *T Ht«3lRW4l 

173, NSse ya sawanaso jivassa nlso ya JinamayacCSo i 
Tatto ya animukkho dikkhavephalladosa ya. (2468) 

[ •ira *r •nsw i 

173. Na£e ca sarvanalo jlvasya na^a&a Jinamatatyagah | 
Tataieanirmokso diksavaiplialyadoSa&sa. (2468) ] 

Trans. 173. And in case of accepting this sort of destru¬ 
ction, there would also be entire destruction of jiva, (result¬ 
ing in) the rejection of Jfhta Mata (the Siddhantas of the 
Tirthankaras). Then, there would be nothing like Pinal Bm&n- 
cipation and faults such as the futility of the observance of 
Piksa (asceticism) etc. (would arise) 2468. 

itar-W wfrpft ** sfto&rci %«nn8t mmt 9$n- 

wj; «f <r aftts, «rs stMlfir t 

ft** ssfw* 1 

ifcWft” 9 9 aft*W 9$W& 9 fW, VI«Rftw»W?ITO^Wiawit- 

i ftprft ft sftw fawteaw srifopnwh 

e *s$fir, ^ wfflr, anfem” wnft i afar 9ft|s*r 

Omw ^pi myi m ^Nrapp 

SHHlft, UNI* fW wftj I 9111911 9 vVfftWlJKW'WWty I 



NhtoatavSdft 


vt** #iwPr afcntr Tfawt *aw m 

spngire^ft #k«t sfcnv »r*ita siraig vrutrasrat i^nfit^i- 
ftfr, ST #TW ««*# sTOi | qg fl f &W.fl.tf OTfw^' 

t^r nc*w Htqt <rstr^i <fcnftW(kw 

ft ^ ^sTwrsjrit #r?(, sr g $(m, vwf&to Wft ss^ftp- 

giravrsnftft imv$<:ii 


d. o. 

* Aoarya:—If a jlva were taken to have been damaged by 

the blows of weapons etc. it would gradually meet with complete 
destruction. For, that which is partially destroyed, is naturally 
susceptible to complete destruction, as in the case of gha$a. So, 
if you take jlva to be susceptible to partial destruction, it would 
naturally become susceptible to complete destruction also. 

But looking to the Jaina Scriptures, this is entirely improper. 
According to them, neither complete destruction nor complete 
production of an existent being, is achieved. 

It is said, “Jlva 9am bhantet kirn vaddhanti hayanti ava* 
fthiya? etc. 

[ O Lord! are the jlvas suseeptibe to increase or destruction ? 
Or, do they, remain what they are ? “ O Gautama! they neither 
increase, nor perish, but they remain what they are. ** ] 

Thus, by accepting the view of complete destruction of jiva, 
you will chiefly violate the principle of the Jinas (Tlrthflfekaras). 

Secondly, in that case, there would be nothing like MokSa. 
For, in absence of Jlva, who would attain Moksa ? And, when 
JfokSa does not exist, nobody would see any sense in observing 
diks& and such other religious rites. 

Thirdly, with the destruction of all jlvas one by one, the 
whole world will be deserted. 

Fourthly, in case of all pervading negation, since all the 
j&ftiofts, good or evil, will perish without yielding fruit, the fault 
of krUa-nUa 1 will arise* 
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Thus, it is utterly improper to believe in entire destruction 
of Jiva. 

Rohagupta:—Parts such as tail etc. of animals like house- 
lizard etc., that have already been separated from their bodies, 
are apprehended as perished directly. Then, why do you refuse 
to take such parts as no-jvas ? 

Acarya—Such parts do not actually belong to Jiva, but 
they belong to the gross body which invests the soul. 

Since Jiva is a-m&rta, it is not possible to divide it into 
parts. 173 (2468) 

Again, Rohagupta raises a question and the Acarya replies— 

3T? rft fa | 

174, Aha khandho iva sanghaya-bheyadhamma sa to vi savvesim I 
Avaropparasankarao suhaigunasaftkaro patto. (2469) 

[ 3t»j pr n^sfa i 

174. Atha skandha iva sanghata-bhedadharma sa tato’pi sar- 
vesam i 

Parasparasankaratah sukhadigunasnnkarah praptah. (2469)] 

Trans. 174. And, if that is (taken as) susceptible to asso¬ 
ciation and dissociation, like a concrete object, then also, on 
account of their inler-combination (with each other), all obje¬ 
cts will attain inter-combination of the properties like happi¬ 
ness etc. 2469. 

7. Apprehension of an objeot as destroyed, in spite of its 
being existent. 
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^ ^ w£ fiRSfSrJRt 3ft^n«T»RRf- 

mk ?nra g flnra #t r*ra ?fi( I arcr: 

w*$t nrcisfr g«nronfo ^rroi? at tot ^rfsnigr # <jwnfiwwt I 
3pt ^opns-“«t fa gfaRr senfa” <*wfa ar gfa s>iptfa arfata- 
arRpit sffarat TO<rcsfo5ws ggi fegTOW * srra: i ^ixfe urefa-^ 
jfas*?Nl<ng»re;«iiffa5r 3 rtci**{N 5 

w* tot <r^r <Kg»srr?TtsjTOT sram^r, to, 

TfajfteRf to*r gstfagorafari ?ng 1 ?$tot frov: tot- 
toptotppi ^iifa TO*rfafa irv^h 
d. c. 

Kohagupta:—Since Jiva appears as a body of parts like a 
concrete object, there would be no harm if we take it as susce¬ 
ptible to association and dissociation. Just as a part of one 
pudgala -skandha is united with another, and sometimes disso¬ 
ciates itself from it, so also, some portion of a jiva combines 
itself wiih another jiva, while some other portion may dissociate 
itself from the jiva. Thus, since jiva is susceptible to association 
and dissociation, it will always be in contact with some portion 
or the other, even when some of its portions have already been 
dissociated from it. Thus, jiva will never perish entirely. 

Acarya:—In that case, jivas of the whole Universe, will 
attain inter-combination of properties like sukha etc., on account 
of their own inter-combination with each other. For, when a 
certain portion of one jiva, accompanied by good or evil action, 
is combined with some other jiva, its own properties of happi¬ 
ness or misery, etc., would be attached to another jiva, whose 
properties, in turn, would be attached to the first jiva. 

In this way, all jivas will undergo inter-combination of pro¬ 
perties like sukha etc. resulting in the destruction of an action 
that has already been performed and attainment of another that 
was never performed. In order to stop such confusions, we should 
not take jiva to be susoeptible to association and dissociation also. 
174. (2469) 
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Here there is another difficulty also 

Wf wftg*> ft nrnctafeiftft ?ft »TfWTTO ^ | 

gftwftw n4e« i sftsftw sjft* ijfftt ?r ii?»kii*v»<mi 

175. Aha avitaukko vi tao no-jlvo to paippaesam to I 
Jivammi asamkhejja no-jiva natthi jlvo te. (2470) 

[ arwftf tkJsPt ^ I 

Htrffar STffttT 

» 

175. Athavimukto’pi sako no-jivastatah pratipradesam te i 
Jive’samkhyeya no-jiva nasti jivaste. (2470) ] 

Trans. 175. And if J iva is taken as no-jiva, in spite of 
its being unseparated (from its parts), then they, (no-jivas) 
would pervade every small atom, there would be innumerable 
M-jpvas in a jiva, and (ultimately) there would be nothing 
like jiva. 2470. 

W aflMtww* H atom 

i waft srftm^r % w %sfa- 
ant:, w afar aift 

aftaihw, vtauft sfant im»oii 

p. a 

Jtohagupta:—In order to prevent the difficulties mentioned 
before, you may not take jiva as different from its small regions. 
But, just as a small part of Qhann&stikaya, whioh is not actu¬ 
ally different from dhatrmksiik&fa , is said to be no-dharm'kstikay(i 
( a slight predicament of dharmastik&ya), what harm is there in 
taking a small region of jiva associated with jiva itself, as po- 
jiya (or slight animate)? 

AqeryaJn that ease, every small particle of the jtu&Jmag 
occupied by ». number of m-jims, there would be .plenty of 
ilvas in one single jiva. And as the entire soul will he pervaded 
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: m: 


ooasHpleiely by tw-jwas, there would be nothing like jura at tbe 
end. 175 (2470) 

Pointing out the possibility of one more difficulty, the auth- 
~or states— 

wwfa i fe q y q wfrt m sftanfa fa < 
apfon Gift 


176. Evamajiva vi paippaesabhobna no-ajiva tti| 

Natthi a-jiva koi kayarc tc tinni rasi tti ? (2471) 

3TTO sritTO^|41f^ •uSnfTOT ftrf \ 


176. Evamajiva api pratipradesabhbdena no-ajivft iti I 

Na santyajlvah. kecit katare to trayo raSayaiti? (2471)] 

Trans. 176. Similarly, a-jivas (or in-animate beings) will 
also become no-ajivas or slightly inanimate) by virtue of 
(there being) distinction of every single particle. There would 
be nothing like a-jiva (or inanimate beings) left (in that 
case). (And hence), how would three categories be possible 
according to you? 2471. 

aratesfat: h afar, >rcwspt«tft jjuaiRTOi^guisftSs- 

oh I OTS( <K5ft 

srot I tEw ra w f stfirfean, 

t proft i CT^ t qgwwt t tftirent * S< K» ram , *r atoS«*rar 

fara* irw?ii 

D. C. The same will be the case with a-jlvas or the inani¬ 
mate objects. A-jivas such as dharmastikaya etc., objects with 
aggregation of two atoms and ghats etc., would be known as 
rto-jlvas (or slightly inanimate oipets) by virtue of their being 
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one or the other portions of d-jlvas. Further/ oven atoms that 
are actual portions of an a-jiva object, would be known as no- 
ajivas. Thus, in the whole of an a-jlva or inanimate object, no- 
ajivatva will be found in every atom, and there would be nothing 
like ar-jivatva left at the end. 

Consequently, the theory of three categories (viz Jlva, A-* 
jiva and No-jlva) advanced by you in the Royal Assembly, will 
be refuted. For, according to this view of yours, there would be 
two categories only :-viz No-jivas and No-a-jivas which proves 
to be self-contradictory. 

So, all these difficulties drive us to the conclusion that jlva 
never perishes entirely, and that there can never exist a category 
of no-jlva in addition to those of Jiva and A-jlva. 176 (2471) 

However, no-jiva cannot be said to exist. Because, 

3T 1TT3F ^ HT T«T •rT^nsrt * I 

arf fa far 

fa Tmaft ?f «r fafa ■rorfa ^fawfa i 

3ffat WJT arrffal, fasffar *r ||?vs<JIR»«3ll 

177. Chinno va hou jivo kaha so tallakkhano vi no-jivo ? | 
Aha evamajivassa vi dcso to no-a-jivo tti, (2472) 


17S. Evani pi rasao te na tinni catt&ri srmipasajjanti I 
Jiva taha a-jiva, no-jiva no-a-jiva ya. (2473) 

[fafft gjfa: h ng$rartsfa sitaffas I 

mfrsnw ft w rt fa sifaMfa ffa lltwiRtWll 

<r**fa *renw?r *r wraw rts *nr*nrfar I 

sifanffara 

177. Chinno va bhavatu jivah katham sa tallaksaijo’pi no-jivah | 
Athaivamajivasyapi doiastato no-a-jiva iti. (2472) 


178. Evamapi ra^ayaste na traya^catvarah samprasajanti | , j* 

Jivastatha’jiva no-jiv« no-a-jiva&a. (2478) ] 


* i ** fc 
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* 'Trans. 177-178. Or, let jiva be (taken as) dissected. How 
could that be (called) no-jiva in spite of its being characte¬ 
rized by it? And.if (it is) so, then, a portion of a-jiva will 
also become no-a-jiva. (But) even in that case, there would 
not be three categories (as proposed) by you. (There would 
be) four categories viz: I. Jivas (animate beings ) 2. A-jivas 
(in-animate beings) 3. No-jivas (slightly animate) and 4. No- 
a-jivas (slightly inanimate). 2472-2473. , 

sfa:, fa® sr sfkw 

fa Igsn Htsftft tpn»^ ? i nRftnhjiifsft 

* *R ®ftta$5*RTS5r fWtfa ? I “315 'Rftfit” 

® RTOE- 

wtsjR I m at fa ’* <rcrerft at^^i l q 

nmtft, l 3R% ® fafa^ jr ffaR- 

i fag. i w- % 

uram ipi straw ?w!% ^ ^ ffag wwrct qqw mKrePq 
?RRt-5fRi:, 5RTS5ftft:, fafat:, HWsV-RS'S^II 

D. o. 

* _ 

• Ac&rya:—House-lizards etc. come under the category of 
jivas by virtue of their movements etc. in spite of their move¬ 
ments etc. in spite of their tail etc., being dissected. The parts 
like tail etc., that are cut off from the body, should also be known 
as jivas by virtue of their movement etc. It is absurd to know 
them as no-jivas. 

Rohagupta:—Parts like tail etc., should definitely be called 
no-jivas in spite of their having characteristics of jivas. 

Acarya:—In that case, a portion of an a-j'wa object like 
gha^a would be known as a-jiva. 
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Thus, according to this theory of yours, there would be four 
categories-viz Jiva, A-jiva, No-jlva and No-ajiva-in stead of 
thfee mentioned by you in the Royal Assembly. 177-178 (2472- 
2473). 

Also, 

arf Wtefr at snfProrjmjjanf-ftw* ftr I 

faft ft srsftft ft*r jt ft ft ? ntuMRVWil 

179. Aha te ajlvadeso ajivasamannajai-lingo tti | 

BUinno vi a-jivo eciya na jiradeso vi kim jivo $ (2474) 

[3ps| fT^T I 

<r* * <A«ft$ftsft ft afto: ? uwipwwn 

179. Atha te’jivaile^o’jivasamanyajati-linga iti i 

Bhihno’pyajiva eva na jivade^o’pi kim jivah ? (2474) ] 

Trans. 179. And, if a portion of a-fiva, though separated 
(from it), is a-jiva according to you by virtue of its species 
and gender being common to a-jiva, why not a portion of 
jiv& also, be taken as jiva? 2474. 

im-w aw ft aanftm ftaftsft 

W»ppis<anfa ^ * 3 I fit: 1 ^Ptlf-aRlfot 

«r*nft anfii-ftfc f^n i gs trel to^ 

snfa:, jfefwaw mwmH 

TOUtfiscfstw ^ I 1 *PTO[, w* TOt$Wi mw wt 
*Na, TO WWTOMifWfRJ# IRV'Stfll 

D. O. 

Acarya:—When you take a part of a living being, though 
separated from its main body as a-jiva, and not as no-fyfiva 
because its jtti (species) and lihga (gender) are common to a-fiva 
you have all the more reason to take a portion of jiva as jiva 
on account of their jUi and lihga being common. 179 (2474) 
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In support of the same argument, the author continues— 

TOTrr*tf«ns^n m g wit ?rgf^trf ^nret ^ 1 

3Tf ^ft ftr sr afWt g rrfhfrft ftr sfcsftq? liK»i«wa 

ISO. Chinnagihakoliya vi hu jivo taUakkhanehim sayaio vva| 
Aha deso tti na jivo a-jivadeso tti no-a-jlvo. (2475) 

[ ^5 fusw f^r i 

ara^i^rii fflr »i?<:<»»l*W8Hll 

180. Chinnagrihakolikapi khalu jivastallaksaQaib sakala iva| 
Atha de£u iti na jivo’jivado&i iti no-a-jivah. (2475) } 

Trans. 180. Even a dissected house-lizard is, in fact, jiva 
(or an animate being) like the whole (house-lizard) by vir¬ 
tue of Its characteiistics (as a living being). And if it is not 
jiva because it happens to be a part (of jiva), a part of 
a-jiva will (probably) become no-a -jiva. 2475. 

HCTtfSrcifasfat- 

wl t gfcqfr i fan? ufaft i igm?-*' n®wr9rft 

to * i ^PBT m 

W wra: WMJ 13W 

iw&fiwaMTw rHMfrwwwt si to rii, 

to^i qinr^, a i tognft to^N? *i anN» mfltfe, 
frfltoito^ i 3$?sq«ito^teft 4? «ito ^ «t?[, * ^ftsr: I 
toi ^ ufa n q fa^ g g^ia f 

d. o. 

Aoarya:—Like the whole of house-lizard, its part (say a 
tail) out off from the body, is also jiva, on account of its move¬ 
ments etc. 

Rohagupta:—Sinoe tail happens to be only a part of house- 
lizard, it cannot be called jiva, Jivatva exists only in the whole 
Of jiva, 
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Acarya:—Then, a part of an a-jlva (or inanhnate) object 
like ghata will also cease to be a-jlva and thus be probably 
called no-a-jiva, in which case again, there would be. four cate¬ 
gories: Jiva, A-jiva, No-jiva and No-a-jiva. 180 (2475) 

In reply to the argument that the system of samabhircdha 
naya accepts the jiva prade^a as no-jiva, 

wtefft ft w sfa i yw i wwftfwwt ft I 
fwf wwrw irw wwnwrftwvit *ft iiteNRVsVi 

w % ’nrft, gfft w'rft «?w sftaftw* i 

W W sfftWef g»T W ft^KtftWTfSW II^<£^|R»VSV9|| 

w w Tift r ftwfi rs wy gw w ft I 

amt ft waft ^SWf d frw t ^Vw T ft w ft ft lUC^IlWCII 

181. No-jivam ti na jivadarmam de&imiha samabhircdho vi | 
Icchai bbi samasam jena samanahigaranam so. (2476) 

182. Jive ya se pa&se jtvapafcse eva no-jivo | ; 

Icchai naya jtvadalam tumam va gihakoliyftpuccham. (2477) . 

> ** 

183. Na ya rasibhcyamicchai tumam va no-jlvamiechamano vi | 
Anno vi nao necchai jivajivahiyam kim pi. (2478) 

* * 

[wtaftwfiift w aftwiwsw ^?rfwf wrwftrwwteft i 
fwwft anftft w wiw ftw wwrwrftwrT'w w: ll?<s?iR»®$il 

afftw w w^wft g ftw w ^w <rw wtaftw: I 

f g g ft w w gftwww ?wfww ll^liwaii' 

W W IIIW WW'BW fWTWW WtwWtWWWWfW I 

wr^ftsft wft fr s gft ^ftw ftwi ft& ftwft ll?<s?lRV's<j|i 

. , i . - - ' " - ' • 

181, No-jivamiti na jivadanyam de^amiha samabhircdho’pi l - 

Icchati bravtti samasam yfcna samanadhikaragam sah. (2476) 

4 * fc * ► 

182. Jlvafoa sa pradc^o jtvaprade^a eva no>-jtvah i - i 
Icchati na ca jlvadalam tvamiva grihakoHkapuocham.42477) J 
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183. Na ca ra&bhcdamicchati tvamiva no-jivamicchannapi I 
Anyo’pi nayo neccliati jivajivadhikam kiinapi. (2478) ] 

i 

Trans. 181-182-183. Even the system of SamabhirQdha 
naya (does) not (take ) a part (that is) different from j\va 
as no-fiva, but mentions it merely as a compound (laying 
down both of them) in the same case. According to that 
( system ), the portion of that which is animate (fiva-pradeia) 
is no-fiva. (But) this does not accept a part of jiva like the 
tail of a house-lizard (which is separate from the body ) as 
no-fiva as you (assert). Although admitting (the category of) 
no-fiva, this does not allow for difference in categories as you 
(allow). Other systems also do not admit anything beyond 
jlva and afiva (2476-2478) 

®qiTO-?5 *' afft 11 $ qq$ q ^ «qq& 

i * qnratqqq ? I I 
? i #nq?q ifai* sqfirfttfc ^ qfcftq qqftroritsft 
i^fa-ftinqsqftRqftq q qrofipsitwi: i $3 qqq l 
qnqSw v'fawKnrt TOqrfa qaqilq tos- 

qqfasqqqt stfNq^jqq^fa, h q?jqqfiTO§: i 

TOqrfqwqroqq fq^pro- qq 

qqfo i arat qtq^ qtsftq Profit qqfaqq ?fq, 

qq ^q^tftr^qiq; ? ifiri q^q qqforoftqq q wnfoq*«fr 
TOfl q^qft-“ q $ ??nfq” l aftqqnft nks* qftqJi&s 
q qq “ qtsftqt fa” 3 qq ^qrqsqftftrpr qftaHt qfcftq l^qft- 
■saft qqfaqqqq:, h jqsffqqs sftqi^ w^q q?qp>q 

to qftftq tqffcsqflfo i sift % 

sfcftqfoaqft qqf*r$sqq» q*n ?q to ftsftqRftqqifaroq ^ 
fegfe, fci a ftqN tq roq sftqftqqqitqFqqfei^ i 

qqtsjqlft ^l«nf^qt 3ftqi-S3ft%*qtsfaqi foqftqNtaqq I 

qqq<q#q qqrq qqq:q^ to # iRwquqwaiiWKii 



: 192 : Jinabhadra Grab’s [ The sixth 

D. C. Even in the statement-viz Jivo ya ye paese, ya se 
sapaese no-jive ” of Anuyogadvara Sutra, the samMtirtdha 
naya does not admit a part separated from jiva as no-jiva but 

that which is intimately connected with jiva. This naya 
irfterpretes the statement thus :-A part of the animate region is 
J\M-prade&a is here explained as a karmadharaya com¬ 
pound and not as a Tat-purusa one. Jiva therefore becomes the 
adjective of pradesa, meaning thereby “ Animate region. ” Thus, 
according to the samabhirodha naya, a part of the animate region 
is no-fiva , and it docs not take anything different from the ani¬ 
mate region as no-jiva as you take. 

How would the third category be found in such a caso ? For, 
although, considering the existence of no-jiva, there is no differ¬ 
ence between j\va and no-jiva according to the SamabhirQdha 
nay*. No-jiva is nothing but a part of jiva and hence there are 
oh%f two categories viz jiva and a-jiva. (which naturally includes 
no-jivaJ Other nayas, also, do not admit anything like no-j\va 
as different from jiva and a-jiva. The category of no-jiva there¬ 
fore, seems to be an original conception of none but yourself. 
181-liS (24T6-&478) 

Even farther than that, the Acarya argues: — 

■W VW ^ -I 

ft ft’sirn ft 3 m <:•#«#< 

184. Ieehan va samabhiredho desam no-jtvameganaryam tul 

Mfectattan aampiattain savvam^amayovarohenam. $4i7ty 
-185. Tom jai aavvan&yamayam Jinaoiayamiechasi pavqjja do 
rasii 

Payavippadivattie vi mieohattam kim nu rasisu ? (2480) 

m wtWIf iplf 3 ■ 

mwmn ' j q frrewtodft* «Si£«iiwbW 
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fiwwfl t wfci w u nw ^ msft l 
, T^fira^r<rfmsftr fk*m4 ft g Trftig utmuw«oii 

184. Icchatu va Samabhirudho detain no-jivamaikanayikam tu I 
Mithyatvam samyaktvaai sarvanayamatoparo<lhena. (247$) 

185. Tad yadi sarvanayamatam Jinamatamicchasi prapadya- 
sva dvau rasf | 

Padavipratipattya’pi Mithyatvam kim nu rasisu. (2480) ] 

Trans. 184-185. Or, let the system of Samabhirudha 
(philosophy) admit (the existence of) no-jiva. ( But ) that 
being supported by one system (of philosophy) (alone), turns 
out to be false. That which is supported by all the (philoso¬ 
phical) systems, is accepted as true. So if you (really) wish 
(to follow) the principle of Tlrthankaras, then accept (the 
theory of) two categories. Por, even by twisting a syllable, 
(you are led to accept) falsehood; what (to say) about the 
theory of) categories. (2479-2480). 

^ I g whjr- 

i ait ofanrf fero wrofassRi aat 
ufiWRa srta apmn- 

ft *5 ft st a fNs i 

^ ft’patsft j fcs^gt jpiMrt II ? II 

ift wng fop ^firs 

ft afipn a i * afcaft ? ?fit hvwikw«>ii 

D. C. 

Acarya:—Or, let the Samabhirfidha naya itself accept a part 
of jtva as no-jiva, like you. But that theory being supported by 
only one naya, will become utterly unacceptable like the theory 
of olkyas. For* a principle which is jointly supported by all the 
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philosophical systems, is alone taken as* acceptible. So, if you 
really want to follow the doctrine of the Tirthankaras which is 
supported by all the philosophical systems, you shall have to 
admit only two categories: 1. The category of jivas or animate 
beings and 2. The category of a-jivas or inanimate objects. 

Otherwise, 

Fayamakkharam pi okkam pi jo na rotii suttaniddittham I 
Sfesam royanto’vi hu micchadditthi mugeyavvo |i 

[If one dislikes only one syllable of a word in a setra, and 
likes the rest of the sutra, then also, his view-point should bo 
recognized as false belief. ] 

According to this rule, if misinterpretation of even one sy¬ 
llable results in acceptance of falsehood, what to talk of misinter¬ 
preting the whole theory of categories? 184-185 (2479-2480) 

«ri ft * ’r^rsrg wt wait nwt »jfwr i 

PMh a nw w^t snfftff m stn ik<j$iiw<:?ii 
n) w PiO^iugiJii i 

qg^uni wts^fftaft ft# aiF^frtTWWt % 

?it qqfafiPwyw t wraf t<H t mi» ir w I 

»?«t Pf wrafira r ? wi$ nt wwf *rrg I 
*mt wtw Twwanfir ft wnw!. ll?<:VRV<:vil 

gfonsfaf^ait wqwt gwrfwwOwftftrM 1 wf&ni I 
wf ftr f wwt wtw ait Piftamfifft w litViRWHli 

186. Evam pi bhaggamago na payyajjai so jad tao guruna | 
Cintiyamayam pagat^ho naslhai ma bahum logam. (2481) 

187. To gam rayasabhae niggighami bahulogapaccakkham | 
Bahujananao’vasio hohl agejjhapakkho tti. (2482) 

188. To Balasirinivapurab vayam nabvagiyamagganam | 
Kunamananamaiya stsa”yariyaga chamm&sa. (2488) 



Vada ] Nihnavav&da : ldft: 

189 Ekko vi navasijjai jahe to. bhaijai naravat naham I 

Satto s8um slyanti rajjakajjani me bhagayam. (2484) 

190. Guruna’bhihid bhavao suijavanatthamiyamettiyam bhaniyam | 
Jai si na satto sbum to niggighamigam kqllam. (2485) 

[ vpuniR> * Jrrsrcf trarort i 

Wtft TT^r^TPTT *g<staH*«Hig THI 

?fm ?^TTOn wT*n*Tmn^ I 

irlmwftrTT: fagqrai q f qiT ^ *Tmr: IKcctRV<i*ll 

anplt frfft *r>rpT i 

’sftg #*f??T Troramfar ^ •*pto*! nt^iRVttvii 

gwrsfirffrft tstot: 3TTO»n’£ftwfin*5; ■*rf^mn I 
»roftr «t *t*ks *ft$ ?r<Tt Omsrftt iKviiWMt 

186. Eyawapi bhanyamatjo iia prapadyate sa yatastato gurtnja | 
Cintitamayam pranasto na£ayatu m& bahum lokam. (2481) 

187. Tato rajasabhayam nigrihnami bahulokapratyaksam I 
Bahujanajfiato’vasito bhavedagrahyapaksa iti. (1482) 

188. Tato Balagrinripapurato vadam nyayopanitamargaijam I 
Kurvatamatitah ^isyacaryanaui sadmasah. (2483) 

189. Eko’pi navasadyate yada tato bbapati narapatirnaham i 
^aktah grotum sidanti rajyakaryani me Bliagayan 1 (2484) 

190. Guruija’bhihito bhavatah ^rsyafiarthamidamiyad bhaijitam [ 
Yadyasi na £aktah ^ rot am tato nigrihnami kalye. (2485) 

Trans. 186-187-188-189-190. Though persuaded in this 
way, when he was not convinced, the preceptor thought “This 
(man) has been corrupted, but let him not corrupt the world. 
1 shall, therefore defeat him in the midst of many people in 
the Royal Assembly. He will be known to many people as 
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defeated, (and hence) his theory will be tmaceeptible.* Conse¬ 
quently, the preceptor and the pupil passed six months in 
discussion of (the various) systems of philosophy before the 
King BalaSri. When neither of the two was defeated, the king 
said w fevered Sir, I cann't witness this any more. (My) state- 
affairs are getting delayed. " The preceptor replied “ All this 
was told for your guidance. If you are not able to hear (any 
more), 1 shall defeat him to-morrow. (2481-2485) 

sflara! «&ro, " 35 - 

ft ” *r<n ft*; 

shirfo sfiMffr i ** 3t wftftfttjra ft33t 

of: jw i u ft ” sfrft tftft nr=»r% 

Sft *?w: nqprfartf w<4, 33faffcit tfftawraif • 

simaJ 3&<r *nfl ^ 33 c itot *3wtoft3W«it fa- 

D. C. The moaning is clear. Thinking that Rohapupta will 
not be listened to by any one if he is defeated in the public 
assembly, the preceptor discussed with him openly in the Royal 
Assembly of king Bala&i, the principles of various philosophical 
systems 8 constantly for six months. But when King Baladri 
showed his inability to witness the controversy anymore as this 
state-affairs were being delayed, the Aearya promised to defeat 
Rohagupta on the next'day. 186-190 (2481-2485) 

Then, 

n sftmwnaft sMfrs ay *r *rffa 1 
sit wf «> fa ittwmtten 

- - i -■--»•• » *.■>. -. . — - - —-— — ■■■» -- , 

g. The tracks of discussion of both were based upon Nyiya 
and hence their syllogism consisted of Pratijfla, hetu, udaharaga, 
upanaya and xdgamana* 
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A •Pki’f qnfetr i 

f» *ter ftr to* 5T^-'nr<rrf-'7fhrrft msttwcii 

fet f l gf i u i wwn<ar firoft 5WT ^rrr fiaraft l 

«np^r lit WKite^ii 

191. Blyadine bbi guru narinda ? jam meiijte sabbhayam | 

Tam kattiyavage savvamatthi savvappatiyamiyam. (2486) 

192. Tamkuttiy&vagaauro no-jivam dehi jai aa so natthi | 

Aha bhagai natthi to natthi kimva hbu ppabonddenam. 

(2487) 

193. Tam maggijjau mullena savvavatthugi kintha kaienai 
Iya hiiti tti pavannc narinda-paiv&i-parisahim. (2488) 

194. Sirigutteijam Ohalugo chammasa vika^tiuga vae jiofl 
Aharana kuttiavaga coyalasafega pucchagam. (2489) ] 

suftftr l ^ *rf ■i 

uwirv«*n 

^SptsnsTToign ^WR^tfW't ^ •nrtsr i 
am *rfai wft snft* ft *rr 2 ll^lR»<£» 

trrwRTT tqww x \ 

-snfNrfn srrfc 5^-si$raTfa-iifNfip 

iftgft ;i *]9«s q f * »qra^ ft$«* ^ fim: i 
<nm»nwi a8w s w 9> vw » m ti 

IKWHWUt 

191. IMtiyadine bmviti gurur-narendra 1 yad tnedinyam sad- 
bhotam | 

Tat kutrikapage sarvamasti sarvapratltamidam. (2486) 

192. Tat kutrik&panasaro no-jivam dehi yadi na sa niati| 

Atha bfaagati nasti tato nasti kim va hetu-prabaadhetia ? 

(2487) 
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193. Tad margyantam mulyena sarvavastani kimatra kalena ? | 
Evam bhavatviti prapaune narendra-prativadi-parisadbliih. 

(2488) 

194. Sdguptena Sadulukah sadmasan vikrisya vadfc jitah i 
Ud&haran&nam kutrikapane catuscatvarim^atasatena pri- 
cchan&m. (2489)] 

Trans. 191-192-193-194. On the next day, the preceptor 
said " It is known to all that everything that exists on the 
earth is included in the Universal Shop (Kutrikapana) 9 . Hence, 
if the deity (in charge ) of the Universal shop supplies no-j\va 
(then), it is not (correct to assert that) no-j\va does not 
exist. And if he says that it is not (available), then (it should 
accepted that) no-jiva does not exist. What is the use of 
logical arguments ? So, demand all things at ( various) prices. 
Why waste time? When it was agreed upon by the Royal 
Assembly as well as the opposite party (with the words) “ Let 
it be so.” Saduluka was defeated by ^rigupta with the ques¬ 
tions of one hundred and fortyfour illustrations (set) at the 
Universal Shop after having passed six months in discussion. 
(2486 - 2489) 

»nftft 

t-55 sfaarf TO TOTO 

^ I w ft* ift* msron* 

?ft li^t 3jft fftronwtft TOTO^ft TO 

$ftww i 3 pri, ftsi 

^ ftrowroft to a ift- 

9. Kutrikapana could bo interpreted in this way:—Ku= 
Prithivi=Earth, world. Trika=Thrce, Trio-Kutrika=The three worlds 
( viz. Svarga, Mritya and Patala) Apaija=Shop. Kutrikapana could 
thus conveniently be called Universal Shop wherefrom all objects 
9 / thq three words could be had. 
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snw I atfNs ff#t# qf*ra: u«rrerrcifiRrs ft# «ts?r- 

gc smspRPftfla qgj f^cqpfrr gqjfqfa i 
3 qfafrc wRt I 3# 3 q#3~“ ffaifferK SOftftat 5 aimi 
i <rcft h # wrarcy ; l # ^ ffir- 

wn: sift Rureitwn - 

ag., f*qi#sf*rH?rg l a<rercmg ff#m# qft »nft3: 
fig %jft4 sfatsfasqfirff frags# ?wfq fftfa agisift ? 3 

fafcn3*rc#t l sraiq# qfft-fnfia ftriftfigjistsft ^sfaiafi 
ht#*#, f% mnffcEqfnsRn f^igRqsrqteRgfranfon im&i 
Israfshiraiito! ?fir i <rg <remg qira?af gsfo uraigft ff#r- 
qwg*!, q#* srefos*# ? ??#: t gq jpftre% 
sfonfciT fti#r gwwfo ^ gfa^Rrn^, “ # rag ” ff?t *fa- 
q% «ftgnra$«i if# ftfgn # i? s utmg fq$*qifraisr qi$ fagt 
ftg&r: i %a? atfa asfaam ^-aa-3aaar«iif<«ii- 

^fifwtfa aftqaf^arar 'qgsgqrfifoH #a, ai*al«ai 3#qratg 
ffcngtfcqTqq «a?#a f%r # iR'^nW'siRa^iRtf^ii 

f 

D. C. Next day, the preceptor Sri Guptacarya said ‘*0 king! 
it is welknown that Kutrikapana supplies everything that exists 
in the three worlds. So, it will supply all that exists on the 
earth also. For ku means “ world ” and the three worlds are 
heaven-earth and-the nether-world. A pana means a shop. A shop 
where objects existing in the three worlds are sold is known as 
Kutrikapana. Or, it may be called Kutrijapana also. Since every¬ 
thing is produced from dhatu or primary substance, jiva or con¬ 
sciousness and mftla or root, they could also be said to be trija 
( product of the three ). A place on earth where all such objects 
arc sold, is known as Kutrikapana, Such Kutrik&panas or Uni¬ 
versal Shops, wore usually managed by merchants who used to 
propitiate a Vyantara or semi-god 10 who would bring for them 

10. There arc eight classes of Vyantaras:—Pi£aca. Bhtsta, 
YakSa, Raksasa, Kinnara, KimpuruSa, Mahoraga and Gandharva. 




: 200: 


Jinabhadra Gani's [The sixth 

any object required from anywhere in the three worlds. The 
money procured by sale, was appropriated by the merchants 
concerned. 

According to another theory, these shops were managed by 
Vyantaras thsmsclves and not. by merchants. And hence, the 
money procured happened to he their property. It has been 
mentioned in the Agamas that such Universal Shops were situated 
at Ujjain and Broach. 

It was proposed:—“ Let us approach such a shop and 
demand no-jXva as distinguished from jXva and a-j\va, If the 
god in charge supplies us the same, the existence of ttO-jXva 
will be accepted. But if he refuses to believe in such an entity 
as “ no-fiva” we shall have to believe unanimously that tt0-j\va 
does not exist. Why waste time ? Let us approach the Universal 
Shop and settle the dispute. ” 

King Balairi, Bohagupta and all the members of the Royal 
Assembly, consented to this proposal and proceeded to the Kju- 
trikapana. They demanded one hundred and forty-four objects by 
means of a number of questions but they could not get, no-jXva 
as distinguished from “ jiva ” and “ a-jiva. ” Consequently, Ro* 
hagupta was defeated. 191-194 (2486-2489) 

The one hundred and forty-four questions referred to above 
are counted as fellows:— 

mwifa ar^i ii?w«VH 

#^-finTPT-~^TT- S «T < Tr f4 > at 5*9* 

TOT W TO ^ TOTTO I 
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armfor n s ft n wVnq f i i f rygft qrsfr I 
gftrsrr afr crrgq w fsem $f^aft iKVUWWfll 


195. Bhu-jala-jalana~nila-naha-kftla-disa-aya-maijo ya davvaim i 
Bhagnanti navcyaim sattarasa guna ime aijne. (2490) 

196. Ruva-rasa-gaudha-phaaa-sanikha parimanamamaha-puhu- 
ttam cal 

Saftj oga - v ibh aga- par a -’paratta-budd hi ~s uham-dukkham. 

(2491) 

197. Icch5-doSa-payatta ctto kammam tayam oa pancaviham I 
IJkkhevana-vakkhe vana-pasarana”kuncanani gamaijam. (2492) 

198. Satta-sainannam piya-s&mar)ijavisesay6-viseso yal 
Samavad ya payattha clia e liattiaappabheya ya. (2493) 

199. Pagaih agarcna ya nogaTobhayanisehao savvc I 
Guijiyfi dyalasayam pucchanam pucchio dcvo. (2494) 


[ -^flsn-sfJrgr-sTWJsref-fipn-ssftrRt-^nTJi i 

5f%mf5r fRTOt’j'm 

^#»r»ns-^<riT-Jwrr»n-s^p3j5nf^-Tni«n{t i ? 11 

?nn i 

q ura n ra 'ittWI: ^ 

sr$srrs* 5 T^if n sfosrc frw ftfr q w: i 

i ^h > %«hw i ffwwron ntWRttWi 


195. Bh«-jala-jvalana’-nila-nabhah-kala-diga- , ’tmano mana&a 
dravy&ni | 

Bhaijyaate navaitaai ^aptadafoguija ime’nye. (2490) 
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196. Rupa-rasa-gandha -phasa-samkha-parinamatha-maliat-pri- 
thaktvam ca| 

Saipyoga-vibhaga-para -’paratva-buddhayah - sukham - duh- 
kham. (2491) 

197. Iceha-dvesa prayatnavLtah karma tacca paiicavidham I 
Utksepaija’vaksepana-prasarai;i&-”kutlcanam-gamanam. (2492) 

198. Satta samanyamapi ca samanyavisbsaka-visesa$ea | 
Samavayafoa-padarthah sat sat trimsat prabhcdasca. (2493) 

199. Prakritya’karena ca nokarobhayanisedhatah sarvo i 
Guijitastvekacatvarimsatasatam pricchauam pristo dovaii. 

(2494) 

Trans. 195-196-197-198-199. The deity (in charge) was 
asked one hundred and forty-four questions as follows :-Earth, 
Water, Fire, Wind, Sky, Time, Direction, Soul, and Mind are 
called the nine main substances. Form, Taste, Odour, Touch, 
Number, Shape, Length, Distinction, Combination, Separation, 
Remoteness, Vicinity, Intellect, Happiness, Misery, Desire, 
Aversion, and Effort—these are seventeen Gun as or properties. 
And there is Rarman or Action which is of five varieties viz 
Those of I. Throwing up, 2. Throwing d own, 3. Expanding, 4. 
Contracting and 5. Moving. The samanya or Genus (divided 
into) generality of existence,general property, and (generality 
of) particular (elements). There are visesa (particularity), and 
s&manya (co-inherence). (Thus there are ) six (categories of) 
elements 11 , of which there are thirty-six varieties. On multi¬ 
plying these (thirty-six) by prakriti or the root-form, a-kara 
(i. e. prefixing ar to the word), no-kara (i. e. prefixing sft to 
the word), and both together (i. e. prefixing an and sffc both 
to-gether), there will be one hundred and forty-four ques¬ 
tions. (2490 - 2494 ) 

11. According to Vai&sikas there are seven elements: Dravya 
(substance) Guija (quality) Karman (action) Samanya (Genus) 
Vi$esa (particularity) Samavaya (co-inherence' and Abhava (Non¬ 
existence). Jainas do not admit abhava. 
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qsq-gq-wl-aiqFq* 

Iqftq-qqqtq^tj'iHt q^ qsqqiqfcfa qF#1 qtffcqm: 1 <ra 
oti 1 q>qq? Fqre-“ g- 5 #qrfV ’ gfa, sisq, 3FRi, ai^RB, 
w. q>re:, ft*, 3jR»n, qq$mft qq^tfa q»q!% 1 g«n: 
qqftr, wi-^i w, q«i!, ?q&, qw, qftqiq q , qqqqq, qq$- 
qqq, H’fan, ftwi:, <w-sq*ft, 3^:, g^3,5:^3, w, 
Jiqw^flr M 3 t q^ 35 jh: qaqftq^, qqqi-q#m^, 
airf^^, JraRoi^, qqqfqfa 1 *mn*T ftftqg, qqqi qqt, qrat- 
*qg, qiqr?qft 3 iq%ft 1 m F^-gq-q^#i fta 
lg: qqr, qrai?q ssq^-giR^, qinFqfttwg aftfl<q ,-5<5<q 
-$wreq-^q*qiqqM<q(qi?q 5 q ?ft 13p% fanq ^imww %ft*q- 
Sqq<fiqfo- 3 rfqq 5 !q qgtq i wqg , «*!, «wf*' 

ftqlqlf 3®q<qift 1 qgraTOi^T-Hrrq tf^ q n i ^r qq 5^ 1 ssq-gq- 
qafaqnSqqquftlg: qroirq^, atftq>aqt q%qi$: 1 qiqMftlq q^ 
5 sq<qift$q ft 1 F*ra sra%%ft 1 ffowreq i 1 qiw i qqqrfoft 1 

?ftq%^ spw qs qqrql: qsftqqifoj-qqTqt **qi«rf, 
qqqqiqt grot, qasRt qafaf, qW qro^qrai^, ftqiq-qqqiq- 
qtaq^ ftqrq; ftq^qi qqsq(Wt: 1 q^ qqtqi?qt, anc^r, 
qteftq, qqq£ftqqq#[^gf!i: TO^Prat: q?qt q qgqffH fl q qq 
Tssrar qqft ^ is: fftqqqqftq: 1 s^qq gqqg-qsrfH 35 qqft? 
qi R resqfr, qqrgsqqqqqt n^qi af^qtqq: qqtqfc a^ q t% , 
qqqr-“ aftfl ^ft ” ?qnft 1 qqr, gq*q qq: qqft qteqnqftq 
’qiqsftq qgrpqi q^qr a^si qqr “araftqf yi” ^qrft 1 
qqr ftvifo qgq>qi q$?qt 7=31 w-“ W’ F’nft 1 qqr, 

ftqqqsqilTSqft qjqq fa ftsql q$?n ftfa q rewq 38? g*t qqi 
-“ ftqaffaf ^ft” ^qtft 1 qq ^ s i f fa ifq aftqiift q$?q-sqirc- 
ftsftqqf^qwpqwqrc? a^ww i q^qt ?ft 1 qqqffatqqqr 
ftqBq.-'gft gfaft” #1 ana-qg “affaf ?tqiftq« 
qtqqt qq qft tssjs #qft 1 1 g<qq. ( #g "aflrff ^ft” pqift- 
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$js “sMta »nrcft 

^B^^iHIWtW <f $FFIta 3R05*Ww> «IT*W ^w«ri intnpw- 

^ i aHr <wwt ap^www s s^sr iR»^,®it^w^tn 

W*IR»MUWVII 

D.. O. 1. Dravya (substance), 2. Guga (quality), 3. Karman 
(action), 4. Samanya (genus), 5. Vi^esa (particularity) and 6. Sama- 
vaya (ccn-inherhnce) are the six main categories under which all 
the objects are classed. There are nine kinds of dravya : 1. Earth, 
2. Water, 3. Fire, 4. Wind, 5. Sky, 6. Time, 7. Space, 8. Soul 
and 9. Mind, 

There are seventeen types of Guna:—1. Form, 2. Taste, 3. 
Odour, 4. Touch, 5. Number, 6. Shape, 7. Length, 3. Distinction, 
9, Combination, 10. Separation, 11. Remoteness, 12. Vicinity, 13. 
Intellect, 14. Pleasure or Pain, 15. Desire, 16. Hatred and 17. 
Effort. 

Karman is divided into five types:—the acts of 1. Throw¬ 
ing up, 2. Throwing down, 3. Expanding, 4. Contracting and 5. 
Moving. 

Samanya is three-fold:— 1. Existence, 2. General Property 
and 3. Generality in particular. Three types of samanya are ex¬ 
plained in t\yo ways viz (1) Sutta or existence means acceptance of 
dravya, guga and karman as existing. Samanya means quality 
of being dravya and guna etc. while samanya-visesa constitutes 
qualities of being prithvi, jala etc. (2) The general case of gene¬ 
rality (maliSsamanya) covers everything and hence has no alters 
native. Satta or existence admits the various substances as dravya 
while dravyatva, gugatva etc. constitute samanya-vi&sa. 

According to others, mahas&rrianya and sattk are exactly 
opposite to eaoh other. 

V&e$a is final distinction and samavaya is co-inherence ot 
Intimate connection, 
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Thus, there are six main categories of substances of which 
there are thirty-six varieties in all. Each one of these, was 
demanded at the Kutrikapaga (a) in its original form (b) with 
the prefix 3?. (o) with the prefix (d) and with both the prefixed 
( stf and wt} together, one after the other. In this way, one hun¬ 
dred and forty-four questions in all, were put before the said 
Kutrikapaqa. Take for example the case of prithiv I. While dema¬ 
nding prithivl, firstly, the element of prithivi is demanded, in its 
original form. Then the demands of A-prithivi- ) No- 

prithivl (ift-'jfasft) and No-a-prithiv\ (wt-3T-$fvpft) are respective¬ 
ly made. 


On demand of prithivi, its existence is inquired. Similarity ty, 
on demanding “ no-jiva" if the deity in charge satisfies the 
demand, it is taken for granted that “ no-fiva ” exists. But if the 
demand is not fulfilled, the existence of no-jiva will be denied. 
It is, therefore, better to settle this dispute by putting such 
demands and save time. 195-199. (2490-2494) 


Now, explaining how the various demands were made and 
fulfilled, the author states— 

3 *fir fir ^ fefi fir fir l 

S*fi fir ^3*4*1 fir ritarj ir*®iiwhii 

200. Pudhavi tti dbi letthum deso vi samanajai-liflgo tti | 
Pudhavi tti so’pudhavim do hi tti dfei toy aim. (2495) 

[ iwntn WTtfT WS vflTTSrT In-raw ftn I 

?firtfir ^Ifir wfir fifinfi iR««inmn 

200. Prithiviti dadati lestum dego'pi samanajati-linga iti | 
Prithivtti so’prithivim dehiti dadati toyadl (2495) } 

Trans. 200. (On demanding) “ earth ’* he gives a lump of 
earth. (For), even a part is of the same genus and gender, 
(and hence) is nothing (but) prithivl. But when asked that 
“ Give us a-prithivi ** he supplies water etc. (2493) 
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sftff *nOra: ijNn# &g wfa • ans-anrcp- 

apsfftj*. qiftlsMrcj i i p 1st 

^gtsfq %|WSO|S “gsft ft” ifts% *T^rs^T, iftsfta- 

?wi«nwr fttw n I $f to iftttes- 

ssrftstfft# ^ p ‘ gfoft ’ sfl sjt^pls^, jj«n *sm*nfo 

tot ^ %g:, sfMfa i u arsftff Ift ” ^siftstsai 

JPFSfit 1RSVMI 

D. C. On demand of “ prithivX ”, the deity in charge of the 
Kutrikapanfi s applies a lump of earth. Hero, if it is objected that 
on demand of one thing, something else is given, it is not so. 
The clod which is but a portion of prithivX is nothing butprithivt 
as the genus and gender of both are common. 

On the demand that “Give (us) a-prithhi” the deity supp¬ 
lies water etc. 200 (2495) 

And in case of no-pritliivt— 

WllMri<K!l Slight w I 

pn gsft ftir ^ %£g l 

ft n 3 ff ?Tt Is55 ft iko^iuwsii 

201. Dbsapadisehapakkhb no-pmjhavim dbi letthudesam so | 
Ijctthuddavvavekkho kirai dcsovayftro se. (2496) 

202. Ihara pudhavi cciya so letthu vva samanajail&kkhanao I 
Letthudalam ti va deso jai to letthu vi bhudeso. (2497) 

[|sjwft»HrTO» *ftft«ff TOtft Is v g &i *r: I 
Isc^groftsT: ftpft ii^«Uimsil 

l?TT»n sfts^* w Iwgfftr ^wnnrsftwsinw! i 
Iwpisftft *r ^*ft *rft?ftt ^grft 
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201. Dcsapratisedhapakse no-prithivim dadati lesfcude&ita sah| 
Lcstudravyapcksah kriyatc desopacaratastasya (2496) 

202. Itaratha prithivycva sa lasturiva samanajatilaksanatah | 
Lcs^udalamiti va dcdo yadi tato lesturapi bhudcsah. (2497)] 

Trans 201-202. (On demanding) "no priihivX in case 
of (interpreting it as) the nagation of a part, he supplies a 
piece of clod on account of its usage as a portion with re¬ 
gard to clod as dravya. Otherwise, that (also) will be nothing 
but prithiv i on account of its (being characterised by the) 
same genus and gender. Or, if the piece of clod is (taken ) 
merely (as) a portion then clod is also nothing but a portion 
of earth. (2496-2497) 

fat HTOsffafasfa 3ferc*t fatfa faj fa: i 

sus-Hg faffaft ^ fasfa: *t 

farenft fa 53, h 3 sfaifan, ?r^ fa jjrffafa wft i 
faf^fattft ” fa g ga tt fa : “ % ” wn fa$fa<q fatt- 
3r: fafat i mft-fat 

ffa^, fat fasasm^fassifatT afarenft ^fa^iT^fa, 
SOTtssw <p: <R»nfat fa5^ fltnttsn^ffaRptRiftft fafafafa 
tfoft fa^fa: ttn^n 1at«t qffarofats- 

“fasfa fit *r fat s* fir” *tft g fa «rc! ft »i?fa-^tfa fat 
fa:«fa fatfa w*n^, <rh tRRsnftassqftsft ^i«t s«ftft I 
aw tifarctn5-‘‘ft fa? ft^at ft” fmfatsfafft fa fait 
ft q: fa fa?: #sft sftsti fa ^ I 

trcrcRfafanfa «tsft 3 9«ft, fasfa^ftft 

IRWIRfaVsil 

D. C. When “ no-prithivt is demanded, the deity-in-charge 
interpretes it as a negation of part and accordingly he supplies 
a portion of clod which was firstly taken as earth in general 



: 208: 


Jinabhadra Gagi’s [The sixth 

Here, if it is objected that by the word 11 no-prithivt ” a part 
of prithivi would be understood, but since a piece of clod is the 
portion of a portion of earth, how could that be called “ no- 
prithvi ? The reply is thisJust as the substance of prith\/i 
has been transposed upon clod as stated before, the sense of 
portion has been transposed upon a piece of clod. In other words, 
dod represents ‘prithvi' and a piece of clod represents a portion 
of “ prithvi ** in this case; otherwise, really speaking, the portion 
of clod is nothing but “ prithvi ” as jati eto. of f prithvi * are 
found in it also. The objection that a portion of clod could not 
be called * prithvi * in spite of thoir jati etc. being common, is 
not proper. For, in that case, oven clod which has already been 
taken as * prithvi ’ before, will not be called * prithvi 1 as it 
happens to be only a portion of * prithvi ’. 201-202 (2406-2497) 

This argument is explained with illustrations— 

Wv U* «t tnft m gr**r i 

vrw *r$<n ft ftgq .qfwfoi l 

203. Dehi bhuvam to bhagic savvanbyfi na yavi sa savva i 
Sakka Sakkena vi yaneum kinmyavasesenam ? (2498) 

[tft U** wit ■*rftwt * ^nft ht TT*n i 
grrar ftgmgvft<n 2 ir«*ir»vii 

203. Dehi bhuvam tato bhanite sarvanbya na capi sa sarval 
^akya ^akrbnapi cane turn kimutava&sena ? (2408)] 

Trans. 203. On the demand that “Give (us) prithvi” the 
whole of earth should be brought. But (ca) since the whole 
of it could not brought even by Indra, what, then, to talk of 
the rest (of gods) 2498. 

wpif gr-ss^n h * *i *rS wn, ftprc%- 

fftwpfaiftgpN ? #igft rai w 

raws vftr u^v^cti 
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D. C. If clod is not takcu as earth, then, on saying that 
'‘Give (us) earth” the whole of earth should be supplied by hitn. 
But that is impossible. Even Indra will not be able to bring the 
whole of earth; what, tlien, to talk of the capacity of ordinary 
deities such as the one at the Kuirikipar^a etc. ? 203 (2498) 

Hence, 

at? ■*rftp? Jr fir ttssttitottut^ ftg i 

^ffftftr# ft* tt*t% ir»viiwui 

$rft frT ?rfr ft 'RTorarerrshf« 

Sssgftrr smf wf st^t fTfi ft |R«MRK°®U 

204. Jaha ghad.unanaya blianic na hi savvarjayasa^bhavo kintu I 
Dcsaivisittham ciya tamatthavasao samappbi. (2499) 

205. Pudhavi tti taha bhanib tadegadbsb vi pagaranavasao I 
LetUiummi jayai mai jaha taha letthudbsb vi. (2500) 

[ w ’TTflrrsnr ■*rfor% sr ft *r*r***£■*?* : ftwj i 

^rrftftftreft* rnr»ft?m: ^r*T**fa ir°»irvvui 

?p*n vrfaft iftf^trsft sr^rJi^nt: I 
wft'lqr ?mr Isss^frsft iromr^ooi) 

204. Yatha ghatamanaya bhanite na hi sarvaiiayanasa'Pbhavafr 
kintu I 

Db^adivisistameva fcamarthavasatah saniarpayati. (2499) 

205. Prithiviti tatha bhanite tadekadb^b'pi prakaranavasat i 
Les^au jayate mati-r-yatha tatha lestudbsb’pi. (2500) ] 

Trans. 204-205. Just as, on saying " Bring gha^a ”, there 
is no possibility of bringing all (ghats) but he gives (only) 
that one (which is) characterised by place etc. by means of 
usage, so also, on demand of 'prithvi*, the purpose being 
attached to otle of its parts* (the deity) is inclined (to give) 
the clod end consequently a piece of clod. (2499-2500) 
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»wi qwpfru “ qaww ” M ” 555- 
%sft h 33 sfoift fa^j sbm- 

^jwrai^ srnr: sratawrercra, ar&tiji^ hw*$t ft»ra- 
^wwwftew ftfasfa TOtPftq wtfaft, wssnft 
“iftff ^ft” jft *iM qfaftawq^ , srrawr >riftpn- 

IITCW W 3 & 5 ^ttsft sft^fofttsft ^fPT *pd«wft 3 I&ft I 
i?r: ? t^inj-SRWiiR^, “aftsnft jrcggrsJ: 

SRwft” Jren^ratfe^! 1 s$a«n?-“ ao ft ft” 

*ro “ sfsftf pg% aft aftaiftasafta a^^ 5 lsft aaw- 
aft^ft aat ^ swift “ %«#f yt ” aft%- 

%sft a*rkfftwraa *ft ik«vurv><>ii 

D. C. Ordinarily when a ghata or pata is demanded, by 
saying “ Bring ghata ” or “ bring pa\a ”, all the ghatas or patas 
are not supplied. Nor is it meant so. Only a particular ghata 
belonging to a definite dc£a, kala etc. is supplied. 

Similarly, when it is said that “ Give (us) prithvl ”, the whole 
of prithv I is not asked for, and that is not physically possible 
also. Hence the deity is naturally inclined to give a lump of 
earth anticipating that the object of demand will be satisfied by it. 

The same is the case with the demand of “ no-prithvi ”. 
Just as, on demand of “ prithvl ”, its portion-a lump of earth- 
is given, on demand of “ no-prithvl ” a portion of the lump of 
earth is supplied with a view that the object of demand will be 
satisfied by it. 204-205 (2499-2500). 

Explaining how a portion of clod could be taken to serve 
the purpose of “ no-prithvl ”, the author states— 

*Tf ft fiftnirwft frft*r I 

^*ft 35ft ftp? a nyaw ’ n sft in»^iRH«tii 

206. Le^hudavvavekkhab taha vi taddlsabhavao tammi 1 

GVayaro no-pudhavi pudhavi ociya jailakkhagad. (2501) 
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t^pc^n^nn ?r*nfo I 

3^nft <ar fire $p»wTt iR«WH»tn 

206. Iiestudravyap^ksaya tathapi taddbgabhavatastasmin | 
Upacaro no-prithivi prithivyeva jatilaksaijatah. (2501) ] 

Trans. 206. M No-prithvf ” is nothing but “prithvi” from 
(the point of view of) general characteristics. Still, however, 
with regard to clod (as a) substance, the application (of 
no-prithvitva ), is made on that, because of its being a portion 
(of clod). 2501. 

fan %tti gM te« q gnw tftq 1 ir. ? 

> mg^n^r 

3 |q>%qaq«i ra«m, €t ^ ^ 

»p>%, arenfifa srcpren^, rerfNft ^ g » 4qwR i^ irv m 

D. C. Although a portion of clod is nothing but “ prithvi ”, 
an upacara of the property of * no-prithivi * could be made to 
it. Sinoe clod was a portion of prithvi , the property of prithvi 
was attributed to it. Now, taking clod as prithvi , the property of 
* no-prithvi * will further be attributed to the portion of clod on 
the same ground. (2501) 

With regard to the implications of negation by prefixes sft and 
«T, the author explains— 

_ft -— ^ ft- | 

5T rm ?Tt3fN TtT I 

•xrftnr garfa ftr ftr iR»»lR«t<Rli 

207. Padisehadugam pagaim gambi jam teija no-a-pudhavi tti | 

, Bhapie pudhavi tti gaidesonisbhb vi taddbso, (2502) 
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[srftr^fiTK *roqfH i 

207. Pratisedhadvikam prakritim gamayati yat tcna no-a-pri- 
thivlti | 

Bhaqite prithiviti gatirdfcsnnii&dhb’pi tadde^ah. (2502)] 

Trans. 207. Since two negatives bring about the original 
sense, when * no-a-prithvi' is uttered, prithvi is asserted. (So) 
even in (case of) negation of a portion, (the existence of) 
that portion (is implied). 2502. 

“st ^ stsot 4 ipm; ” *®rt* ^srhi^r- 

tN «r9r #ut iM- 

nfofaft-sfasw JifinMsRfteJ’S: i “ ft ftr” ^r- 
3 Siaif^Ti^n 3^sqt ’JdHi'ft, 

qjpft srerftfst- 

Mt *flw ft a4 s iRVtii 

D. C. Two negatives viz and sr would make one affir¬ 
mative. ' No-a-prithvi * would, therefore, mean prithvi. 

Taking ift no to signify negation, of only a portion, no-a- 
prithvi would mean a portion of a prithvi, i. c. a portion of 
water etc., as a consequence of which, the deity would give a 
portion of water etc. 207 (2502) 

Thus, 

sre m rart fMfcf ’g | r»rg4 jftg* * fcr i 
ftgg ®Taft gsrogsr it* ift®<JlRV3ii 

208. Uvayarao tiviham bhuvamabhuvam no-bhuvam ca so dhi | 
Nicchayab bhuvamabhuvam taha savayavaim savvaim. (2503) 


, T3**nf* ’Nt* * w I 

Owroit qrogii iw? qw ffa uwiRWi 
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2 Q8. Upac^rat trividham bhuvamabhuvam no-bhuvam ca sa 
dgdati { 

Ni^cayato bhuvamabhuvam tatha savayavani sarvagi. (2503) ] 

Trans. 208. By (way of) formality, he supplies three types: 
prithvi , a-prithv\ and no-prithvl , but practically prithvi and 
a-prithvi In that manner, all objects having portions (are 
arranged). 2503. 

*nfors a? i 

ft??nw, wnw r?i- 

i -re ari# sraift, wft I 

ia: 1 s r? ft ^ft- 

ftp»mrc h i fSm mr! i an 
ft«PRRg «??$? %ft? RM3 ssrftr, 

*ft? “ »j-3i<5-3ra»t ” snw awfogpit- 

I aw 33lft?«Jf?fa5Rn5 “ 35 3133315 ft ” 3%3R- 

fiR*i «3 5?rft, R«n fRi*3ft 5RnftMRi^-“ , RjiR 3RnW’ ^nft 
sreftoi ftsNRifan s33SR3?»ft3 *pifaftfirci f*33iRifa 
33ifr I ins ? *fa i 3^%-^rai 3t333tf3 Mrcfaft 

I 3RR$?fr3tsfo 5HSRRR ^T3 333#* 3I3S I 

ftwrata g $5ftfiR335Ri*n3ft3R3ft 3 <st#j ftwRRfa 
3?Rftft 1 eft? 3133% 33jf3 33333%"! 33iR5%3 3 3*ft3lfr31 
?H 333f% IRH^II 

D. C, The deity in charge of Kntrikapana satisfies demands 
of ail objects in this way. On demand of * prithvi ’, he supplies 
a lump of earth. On demand of a-prithvi, water etc., and on 
demand of * no-prithvi’ a portion of earth. Since ** no-a-pritlm ’ 
either signifies * prithvi ’ or water, as seen before, it would not 
be classed separately. Thus according to Vyavahara-naya which 
apprehends an object with the detailed apprehension of all its 
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parts, all objects coming under the categories of * prithvl * a- 
prithvi * and * no-prithvl ’ are apprehended and hence supplied. 

While, from the point of view of the Ni&aya-naya, the ob¬ 
jects are supplied either in the form of prithvl ' or in the form 
of * a-priihv i \ 

This leads us, therefore, to an important conclusion that the 
objects that have parts could bo supplied either in two ways or 
in three ways, but those that have no parts could be given only 
in two ways. 208 (2503) 

Objects that have no parts could be given only in two ways. 
Because, 

-- - V -ft * | 

5HT •UvrtH 3TTf3Ti I 

209. Jivamajlvam daum no-jivam jaio punarnjlvain i 

Dbi carimammi jivam na u no-jivam sa jivadalam. (2504) 

TOffc sft* si g ;itafNr ir« Wv>»ii 

209. Jivamajlvam dattva “ no-jivam ” yaeitah punarajivam | 

Dadati caramb jivam na tu no-jivam sa jivadalam. (2504)] 

Trans. 209. After having given 'j\va' and *a-yiw*’, he 
was requested (to give) no-jiva. He gives a-jiva again. In 
(case of) the last one,he supplies jiva but he does not give 
a part of jiva as no-jiva. 2504. 

% 

‘aft* Mi’ *if**s 5 $ aft* g*;-Htfi*tffi% 

3^r * areft* Mi ’ Mi y**r imM an*i I 

a*m i *’ M *a ft*g qfr aft*i* 

■* nMiMre<*rfMi, * g « fftwroMt 

aft* sft**?5 aftW 1 *** *nft f*«»i **rfiiMi aft*i-saft*?H»<ift 

nil* nMt, * a srffas, arcraify inwn 
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D. C. When * jiva * is demanded, the deity-in-eharge supp¬ 
lies birds like parrots etc. On demand of a-jlva, ho gives a piece 
of earth or stone. On demand of no jiva he again gives a piece 
of stone, interpreting 5 ft (no), to signify absolute negation* In 
case of no-ajlva being asked for, the deity supplies jfva liko 
parrot, taking ‘no* and 'a’ to-gethcr, signifying affirmation. But 
the deity docs not supply a portion of jiva in any case. He 

docs not interpret 'no-jiva’ as a portion of jiva and supply the 
same accordingly. 

It will bo noted here that on demand of four entities {jiva, 
a-jlva, no-jlva and no-a-jlva ), only two were supplied in fact. 
The third was considered as non-existing like the horn of an 
ass, and hence was not supplied. 209. (2504) . 

Then, 

at fawvfa aft fa msrcifm <rat 1 

sr^art fa fa ^g lt IR?«IRVMI 

210. To niggahio Chalufi gurtt vi sakkaramuttamam patto \ 

Dbiddhikkarovahao Chaluo vi sabha him nicchodho. (2505) 

[fmt £ni$m avfa qwargfni uto: I 

fa*lfa*RtT^a: ^i^ctsfa fnwfapr: ir? 

210. Tato nigrihltah Saduloko gururapi satkaramuttamam pra- 
ptah 1 

Dhig dhikkar<tpahatah Saduleko’pi sabhato niskasitah. (2505)] 

Trans. 210. Hence Sadulcka was defeated, and the prece¬ 
ptor was accorded the best of reception. And ISaduIuka over¬ 
come with many humiliations, was (consequently) driven away 
from the Assembly. 2505. 

faRoJKft fafam ^3^: 1 ptft *wwi 8 t- 

wn hth* 1 i« wqgvfrcHtaot 

warcrarit # irvhii 
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D. C. When the deity-in-chnrgc of the Kutrikapana did 
not supply * no-jlva * on grounds of non-cxistcncc, Rohagupta 
was declared as defeated. The preceptor Sri Guptacarya Was 
greatly honoured by the King and the people. Rohagupta was 
eventually driven away from the Royal Assembly, with great 
humiliation. 210 (2505) 

Then, 

*n? sifter i 

=*? sni^ fsnxt 

Hoir*fUtwT3fi FJ^rt^Ttn ’TPWKn i 

211. Vac parajio so nivvisao kario narindena I 
Ghosaviyam ca nayarc jayai Jino Vaddhauiaijo tti. (2506) 

212. Tenabhinivesao &amaivigappiyapayatthaniadftya I 
Vaiscsiyam pagiyam phaikayamaijijanmnpchim. (2507) 

[«n^ TTrfitfr: *r fkf$w. q fojfo r l 
^tf^RT «r snft graft Oral spfura fft 

Jftrf*rft%*n^ g ra ft ftq s ft .’ ra | rai«k iTC ra I 

%^ft% iniftw iKWnvvsii 

211. Vade parajitah sa nirvisayah karito narendreija I 
Ghositam ca nagare jayati Jino Vardhamana iti. (2506) 

212. Tenabhinive£at svamativikalpitapadarthmadftya I 
Vai^esikam praijitam sphatikritamanyanyaih. (2507) ] 

Trans. 211-212. Defeated in discussion, as he was, the 
King discarded him And, it was announced in the city that 
the Ttrthahkara Vardhamana (Swami) succeeds. Then taking 
(the six) entities which were recognized by his own intellect 
and propagated by various followers of his, an alto-getfrer 
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different theory was established by him, out of his (strong) 

adherence (to his own conviction). (2506-2507) 

# 

gvn <roftrar: ^ 

faftw srofrai, qssfo ^ qratnift qRtftr q<wa q»i \ “«mfar 
ffos shtor: ” # i fJsjprw ^ f^t«R*nfq 

Mst%5T jpoit i qwrercfaqqyn ?Rt- 

wi fti'^wK s®*nf?i?isjT5iif^i q ^ f wra sofa* i 

qas qra^ wfi qH^PiR t irv^ii 

RK°«II 


D. C. When Rohagupta was defeated by the preceptor, the 
king discarded his authority, and it was announced in the city 
with a beating of drum, that the great Tirthankara Vardhamana 
( Sw&mi) succeeds. 


Although Rohagupta was defeated in discussion, the prece¬ 
ptor Sri Guptacarya was so much enraged at him that he dashed 
an earthen pot (full of ashes) against Rohagupta’s head. Roha¬ 
gupta went away with his body besmeared with ashes etc., and 
out of sheer adherence to his own convictions, he set out to 
propound an absolutely different theory ( known as the Vaiscsika 
system of philosophy) which was spread by his followers after 
him. 211-212 (2506-2507) 

Finally explaining how Rohagupta came to be known as 
Saduluka, the author says— 

Ttfgqrt *jqr»T ^ait i 

213. Nameija Rohagutto guttena lappab sa Colo61 
Davvaichappayatthovabsagao Chaluu tti. (2508) 


[«ran waif* 1 
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213. Nainna Rohagupto gotreija lapyate sa Coltikah | 

Dravyadisatpadarfclmpad&sanat Sadtikka iti. (1508)] 

Trans. 213. He was known as Rohagupta by name, and 
Utaka by lineage. He was called Saduluka because he prea¬ 
ched (the theory of) six entities, such as Dravya etc. 2508. 

T g rofrraw 3^! *ff^> iRwn 

D. O. His name was Roliagupta and his gotra was Ulflka. 
Since he preached the theory of six entities viz Dravya, Gaga, 
Karman, Samanya, VisoSa, and Samavaya, he was known as 
Saduleka. 


End of the Discussion with the Sixth Nihnava. 



Chapter VIII 



Discussion with the Seventh Nihnava. 


fTf^rr %f^ i 

n* aw%*rf^V wswrar irwkv<ui 

214. Paflcasayaculaslya taiya Siddhim gayassa Virassal 

To Abaddhiyadtythi Dasaura nayarb samuppanna. (2509) 

['WlrTtfa ?TO fafir IFTF7 sft^T I 

ffiTte q f fowfefoawi ^ Hgprsr iiwirv*ui 

214. Pafica^atani catura^ityadhikani tada Siddhim gatasya Virasya | 
Tato’baddhikadristir-Da^apura nagarb samutpanna (2509) ] 


Trans. 214. Then, the theory of the Abaddhika Nihnava 
came into existence in the city of Dasapura, five hundred, 
and eighty-four years, after Vira (^ramatja Bhagavan Maha- 
vira) had attained Pinal Emancipation. 2509. 







D. 0. Chat. 


w r &ttm&gnk smtfimQ wftm f to rti n i 

iftyrmOps T 88 * ** ®n 

215. Dasauranagarucchugharb Ajjarakkhiya Pusamittatigayam ca l 
Qo^hamahila navama-^hamesu pucohft ya Vinjhassa, (2510) 
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a n^fa fft s^ r fira fe ra ; n l 
g> gp n% ftsgir-spmqti g for g e r IIWIRH?°II 

215. Da^apuranagara Iksugrihb Arya-Raksitah Puspamitratrikam ca I 

Gosthamahilo’stama-Navamayoh priccha ca Vindhyasya. 

(2510)] 

Trans. 215. Arya Raksita-siiri was (a preceptor) in (a 
(a monastery named) Iksugriha in (the) city (of) Da^apura. 
He had three (pupils named) Puspamitra (Ghiita-Puspamitra, 
Vastra Puspamitra, and Durbalika Puspamitra). Gostha-Mahila 
had a discussion with (an ascetic named) Vindhya about 
the Eighth and Ninth ( Purvas). 2510. 

anfcfers “ffat 3 RJ 15 ” 3W: i 

g fowppi «nra | 

%i«nf|5!g g&wn'fl g srjiprh'p 

5Rgn?«ngftgfi g ftsrfircgt irh?°ii 

D. C. Arya Raksitastiri was conducting a monastery named 
Iksugriha in the city of Dagapura. Ho had three pupils named 
Ghrita-Puspamitra, Vastra-Puspamitra and Durbalika Puspa¬ 
mitra, respectively. 

Another prominent pupil-Gostha-Mahila ( who also happened 
to be the maternal uncle of AryaRaksitascri) had a discussion 
with an ascetic named Vindhya on the Eighth and Ninth Purvas 
(viz Karmaprav&da-pcrva and Pratyakhyanapravada-purva 
respectively ).* 

The whole story is narrated as follows:— 

giagwl irsgffcw g I 

grfag »j^m ftra gggfhnsngt 

216. SoflQa kfiladhammam guruno gacchammi Posamittam ca | 

Thaviyam guruna kila Gottha-mahilo macchariyabhavo. 

(2511) 

1, For details about Porvas, Vide Introduction and also 
Chapter II Foot note 2. 
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[wpn 3&W? s's^ftrsf n i 

pnflnTSjson foss nte i mf^w* 3^ri?3?n3: iRt^iRMtil 

216. Arntva kaladharroam guro-r-gacohe Puspamitram cal 
Sthapitam gurunfi kila Gostha-Mahilo matsaritabhavah. 

(2511)] 

Trans. 216. Having heard, that the preceptor ( Ary a Raksita- 
stiri) had attained nirvkxya and that (Durbalika) Puspamitra 
had (already ) been appointed by the preceptor (as an Aca- 
rya) in the Gaccha ( Congregation-Sangha ), Gostha-Mahila 
was really excited with jealousy. 2511. 

3 *rarai3fo 

§35 i 33 fro(3t ^3PRtR>T3[^is^. i fofijj- 

^ I (HR!— 

333* 3(3 33R*. 133 3 313 5jram: I tot 3 

3(3 3(3* I 31 3 f333333fap‘(*(#Kl l 33*3 *f^3* 3(3 33- 
$3ft3R3i33R3s pt 3^ 1 %3 3 313^*3 

Jffror 1 33n?3(3fif3 31313 gwiftq 3g^ 

313(3 33*sf* ($35 I tH«3(»ft«3(fi(35 Rlffossfjift 313f; 33 

^{5j t 331 3gi%ft3ft3nff» 133: 313 313 ^k«ii4 

3I3l5|fi3S 3J(lf*(33 I 33> IRft 313(ftS3*fft 33131<fi I 3331$- 
#%3 313lft3^ 331 3ig33>3l3tfl31i3rs 33fsft *(3133$S S3I- 
f^ra: I 333WRT3 331333 31^^33^113 33§* 3(3! I 33 3 
3 *% safari 3133 • 

33 3$fe 3S (g ”(ftl ’' ( 3333?»3*ft3lft I S3 3 3^ 33fR! $3315 
3313335, 333T-3§fi53iiyRft35, ft?«3S, 3^f^3!,%I3Tf|3^rl 
33 fc«333 3133* *1^351 33f 3 3f 

33«S3t U«HI3 1313 R 33t 3333$ Refill 335 aftft^33nft 31*31 
3%fepn^3fil5 333R1 33l43I3t 33l3t p5*! 33WS 33 R 3^, 
^3W^Ug3t3! 3PM3 «33^3lft3i I 33(3 313* 
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wflWRWJlS 33T ?w I at*pt a a aWOafrajWT (HVOMV 
aprcaff aw i w a pgwtf st?<rc^ Raw i 

iaa ewt acft^l #F'w^f*ircfwiiWPfft f«pfoprcfiwrcit «w 
fafares 1ssw*-“ ft a«raa T ^fjRmp^ra?^ ft%- 

PftR ^tsfq 3wj% swi<l a 1 I Wt WRTT atWJ.-JJS'PRwSt- 
ftwjw ” i «w* ww 

wftoMwvi $w wp ftrarreat nfrat^ftwifasw’ft i w# 
wftftwja* efcw sw-‘ ? *roa srjrf^#§%, fot w a a q 
^ftssift, w. «aw m ? ift ’ i wt af^wisssJai- 

I<raMaw a.’Rftdw.-wt apat swrofatf ft?g f aa t afr ta - 
ftafo&aft ^fcpflfaqft? i wa wMata: ifatt s$a ptf fc ra 
ftfhpi a atrK^ aaft ^ aifafltt ^nfaqfaat 
aafsft i aai let: g%a ftnfc 

sftw i stafana fawt; i a^ngewrcta ptfaax aa*a “aatfa” 
*ft afasfofttf pfa:-‘ tet aatft, «?t^ am: aa ia^gPa *a 
5panattwiHiaw wJttaaaaanra twia wjjw«w aware i 
w ftwfa at ettRl~“ »ppe l SRt*^, %W Wl# a?PRtf 
eftsswart fasta i wt p«n jtoKt-'aft ftawaa t w * 

fcufa ft< fw aw’ i wreWqtaawtmteftpl src $ret aa* 
ftwfri: I aiata Rl’f fta.k t ^ t ^qfi fiel: sth WW a$ ajRfob 
ftfir i i ^ ^t^timnt i 

pa agnaaaf aratftaiftRaft arftr srerfatifiawt* *$<ta* 
wb miw i %% ^ mOTtviJ wtt^wtspfi 

ataa pa wn $ret wrtft aajwafowaaata atptreis 
i arro#RRan^ asgaa#> " atpfMw ” *fa ®ret 
%iaifNt Preftai i aa a %a aret fapftltstf wft i awlaW 

Wf TOfR» TO* I 

wiwsw^ww i 

iwg aisM^ts atpnl %anfta, <s^pW % a*ft& i «n 
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wv tfatewfo, garo-" $? ffenwt wu gms i 
IRi^i ffcftit firero, g<ft««g ytm i g&g wmggiN 
ill asn fwssfcr 1 tra 3 f%f^[ q^spr ?pifo 1 gi g 
aga* to a*i% 1 aaa 5tfe5Ry<tfipr Jifa toto TOifapt *@«PTOq: 
HURt: qfIRPTt: TORRfcfi TO»#I HfWig I <K^g?fir3 g nfr 
faarowsfot *m:, TOrsrotaifcTOS«n^ 1 ittgwrf^s g 

■ gTOTOi^sswgag, agarot: to i toIto iPi <nws*roTOgl 
aro* ^fnl^HTOW^ ^f&stg^fro to *nrat afafag ” 1 
to: " 5s@m: ” # aftiTO a: asrcfo sforojfiia* 1 afifarafaftat 
glRsBy afiro “ ws? afaa: aswjpfi^ tTlgm ife^ w aar grot- 
aft aftaTOg” 1 grot:TOftrftg:-“ggi tot anl aal&jftg aatsit- 
atft arl afaarog 1 aft % at at gRsrog, ag g a 
aft'aft, to: gaa a a t ftafta aftroaij.” 1 sroqggtfi&r gro *re 
groTOta ^aatasggat: ajg: 1 

%iat ft &g a waftt ggt-“ jpg: aro I aat agtra: 

aaia*|g segjta aat-“ait aaa*: *aat aftfafSftfaa: ? 1” to: 
TOfsft stP^TOTOTOlf?# sgfta*: TOTgjFhat Sitaig I TO^TOWI- 
?ftgggtsg> ferro s*r$ afta^, 5^f^ts"rfro»n«^ gggfo3*at«}- 
to: 1 In alwgftTOtsgh afaaa aat-‘ ftsa gaa^rfrttaft, 
fcfaftr sag sgaftaat: ? ’ 1 aa st«®roft 1 TOgata aTO afi a ag 
f^ fe g gy a ft a i q giTOgg i fi ai sgrontafa arj«*, a a s ggwg ftg 
aartfa 1 gifcgag'gfgsrcpift atfitataa* a ft$TO 'jatft fa?g «at- 
TO i TO«g i fe a >ifi*wi | w foafta t f#it fts«aaaifcali aa t awaft i 
wjggt wro-aaggilgt: s$- sR g re qt gft , g ft sfitft%ang ftaftaait 
a TOat w ^ro ftsat ata: # 11 

gg qsamaitTOglsgMtatMtRtt to 4 aaw* a»h aafa: grat- 
g&a gsfcritfoaaa wro, aai yafor a w^sfWS aaift g gwp$ 
ateraritat ass^agra: *Nta: lRH??ll 
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D. C. Before pr< cecding to the story of the Seventh Nihnava, 
and his theory, it is necessary to narrate briefly the story of 
Arya Raksitacarya as told by the Original Ava^yaka Sfltras 

There was a Brahmin named Somad&va in Da^apura nagara. 
His wife Rudrasoma, of whom Somadbva had a son named 
Baksita, was a devoted follower of the Tirthankaras. Raksita was 
proficient in all the fourteen lores. 3 On the advice of his mother, 
he accepted dik$a at the hands of Ac&rya Tosaliputra, under 
whose guidance he studied all the eleven Angas and whatever 
he could of the Twelfth Anga. In addition to that, he learnt 
nine purvas and twenty-four yavikas from Arya Vajraswami. His 
brother Falguraksita was also initiated as an asoetio when he 
came to Raksitascri. Then gradually both of them made all their 
relatives including their father, mother, and maternal uncle Gos^- 
ha-Mahila accept dlk$a. Since a number of persons wore initiated 
in this way, Arya Raksitaseri got his gaccha established. 

In the gaccha , there were three disciples named Puspamitra: 
Ghrita Puspamitra, Vastra Puspamitra, and Durbalika Puspamitra, 
of whom Durbalika Puspamitra was conversant with the nine 
PurVas. Durbalika Puspamitra, Vindhya, Falguraksita and 
Gosthamahila were the four chief ascetics in the gaccha . Durbar 
lika Puspamitra was entrusted with the work of teaching pervas 
to Vindhya. In course of his teaching the ninth perva he found 
that he forgot his own study. Knowing this, the preceptor 
thought that if such an able disciple forgets the part of svtras, 

2 . According to some, these fourteen vidyas are the Four 
V&das, the six V^dangas, the Puraijas, the Mimansa, Nyaya, 
and Dharma. Others add four Upav&das to these and take the 
vidyas to be eighteen in all. 

According to Manu Smriti they aro five: (1) Trayi, the 
Triple V&das. (2) Anviksiki, Logic and Metaphysics. (3) Danda- 
niti, the science of Government. (4) Vartta, practical arts such 
as Agriculture, Commerce, Medicine etc. and (5) Atma-vidya- 
Knowledge of Soul or Sublime Theological Truth. 

Vide Manu VII. 43 
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there i$ no wonder if all the sutras could not be committed to 
memory by anyone. Consequently, ho divided all the sutrcf$ into 
four anuyogas 8 as mentioned before. Then, Arya Raksitesuri, 
proceeded on vihlra and stayed in a Vyantara griha in Bhuta- 
gupha at Mathera. 

In the mean time, once upon a time, while returning after 
paying his homages to Sri Simandhara Swami, in the regions 
of Mahavidbha, Indra (Saudharmbndi-a) astonished at his wonder- 
ful discourse on '' nigoda ” 4 asked the Tirthankara “ O worthy 
Lord 1 does anyone in the whole of Bharata-ksetra understand 
and explain the subtle form of 'nigoda* at present ? ” “Arya Rak- 
sitaseri teaches it” was the reply. Saudharmfendra impelled by 
surprise, curiosity, and devotion approached Arya Raksitaseri in 
the attire of an old Brahmin, at the time when all the sadhus 
bad retired for their meals. Having paid his respects, the Indra 
said “ Revered Sir, I am suffering from a fatal disease. So, I 
wish to observe fasts from to-morrow. Will you kindly tell me 
how long is the rest of my life ? ” Then, concentrating his mind 
on the category of age in yavikas, the Acarya recognised at once 
that he was neither a human being nor a Vyantara ete. but he 
was Saudharmbndra-tho lord of the Saudharma dbva-loka-with 
an age-limit as long as two Sagaropams. He up-raised his lifted 
eye-brows, which wero bent down due to old age, looked at 
the Brahmin and said:—*' You are none but Saudharmbndra. 
Being pleased at this, Indra narrated the whole incident 
of Tirthankara Sri Simandhara Swami, from whom he had 
studied the forms of '* nigoda beings. ” Indra asked the Aca¬ 
rya about the nature of ‘ nigoda * living beings also. The Acarya 

3. These are (X) Dravyanuyoga, (2) Carana-karaijanuyoga, 
(3) Ganitanuyoga and (4) Kathanuyoga. 

4 . The division of the Satras into four anuyogas was done 
by* Arya Raksitaaari. But with reference to the knowledge of 
' nigoda * some attribute superior knowledge of ' nigoda ’ to Arya 
R&k&feipari, while others attribute it to Kalikaoarya. For a detailed 
explantion of 'Nigoda*, Vide ^ramana Bhagavan Mahavlra, VoL I 
Bart I page 12. 
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explained the same in full details exactly in the same way as 
the Tirthankara had done. Indra said “ Worthy sir l you have 
told the same thing as the Tirthankara Simandhara Swami 
did. Now I shall take your leave. ” The Acarya replied “ But, 

O Lord of Deities! Kindly wait till the inmates of the gaccha 
return. They will stick to the gaccha more firmly at your sight ” 
The Indra replied 1 1 will do like that, but what if the lower 
type of jivas humiliated me on seeing me in such an ordinary 
attire ? Then the Acarya said * You are right. In that case, you 
may leave something as a token of your visit. Accordingly, 
Saudharmhndra shifted the main-door of the upluiraya from one 
direction to another, and went away. 

When the ascetics returned and found the main-door of the 
upUraya in the opposite direction, they were surprised. 
The Acarya, explained the whole incident, and satisfied their 
curiosity. Then, moving about from one place to another, 
the Acarya at last came back to Dasapura nagara. 

In the mean-time, a great atheist rose up in Mathura, deny¬ 
ing even the existence of father and mother. When a competent 
combatant was not available, taking Acarya Raksitaseri as ‘ Yuga 
pradh&na ’ a deputation of ascetics was sent to him, to inform 
him of this incident. Duo to his old age, he could not go there 
himself. So, ho appointed Gostha-Mahila for the task. The atheist 
was defeated by Gostha-Mahila who passed his monsoon season 
at Mathura 

On the other side, in Dasapura nagara Arya Raksitscri deci¬ 
ded to appoint Durbalika Puspamitra as an Acarya after him. 
Many of his disciples were in favour of Gostha-Mahila and Phal- 
guraksita. So, in order to convince them of his right choice, he 
called a meeting all the monks of the gaccha, and showing three 
pots full of different things, he said, “ These are three pots. One 
is full of Valla (beans of winnowing corn), another is full of 
oil, and a third one is full of ghee (clarified butter ). When all 
of them are up-turned, all the beans from one will come out, 
oil contained in another pot will stick to the pot only to some 
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extent, while in the third pot a large quantity of ghee will be 
stuck. My tendency towards Durbalika Puspamitra is like that 
of the pot containing beans. That is to say, I have poured out 
all my knowledge into him and he has grasped the same very 
well. Since Phalguraksita has not been able to grasp the mean¬ 
ing of all the sutras my tendency towards him is like that of 
the pot full of oil, and as most of the knowledge has stuck to 
me instead of being grasped by Gostha-Mahila, my behaviour 
towards him will be corresponding to that of the ghee-pot. Thus, 
since Durbalika Puspamitra lias grasped all the knowledge that 
I possess, you shall have to honour him as an Acarya (preceptor) 
after me. The monks agreed upon this proposal saying **We all 
accept him as our Acarya. ” The Acarya, then, asked Durbalika 
‘Puspamitra to behave with Gostha-Mahila and Plialgumitra with 
the same respect as he did. On the other side, instructing the 
inmates of the gaccha to respect Durbalika Puspamitra in the 
same way, as they used to respect himself, he warned them 
that they should lxshavc with him more humbly than they did 
with himself, as Durbalika Puspamitra would not tolerate a slight 
immodesty on their part as he himself used to tolerate at times. 

Having advised both the parties, in this way, Arya Raksit- 
scri departed to heaven. 

On hearing that Arya Raksitaseri had departed to the other 
world, Gostha-Mahila returned to Daiapura nagara immediately. * 
He inquired and came to know about the appointment of Durba- 
lika Puspamitra as the Acarya of the gaccha. He was vitally 
afflicted by the news. So, he did not stay in the gaccha but he 
stayed outside and then he went to the gaccha-lip air ay a in order 
to see his fellow-asoetics. The ascetics at once received him with 
great warmth, and earnestly requested him to stop with them 
in the gaccha-up&iraya. But Gostha-Mahila did not accede to 
their request. 

Durbalika Puspamitra was giving sermons on the Eighth 
Parva (Pratya-khyana pfirva). Gostha-Mahila did not even care 
to listen to his sermons out of jealousy and impudence. He heard 
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the same from Vindliya who carefully attended and understood 
the sermons. 

Once in course of discussion of the eighth and ninth pervas, 
Gostha-Mahila contradicted the Truth, laid down by the Original 
sutras, and hcnco he became a nihnava. 216 (2511) 

217. Visuvasahie this ohiddannesaiiaparo ya sa kayaet 

Vinjhassa sunai pase’mibhasamanassa vakkhanam. (2512) 

» g<»ftfi i *T«$sg*rwrro**r wji*»irhir?wIiWui 

217. VisFagvasatau sthitaschidranvesanapara^ca sa kadaoitj 

Vindhasya ^rinoti par^vb’nubhasamanasya vyakhyanam. (2512)] 

Trans. 217. He, stopping at a separate place, and (always) 
bent on finding faults, sometimes heard the sermon from 
Vindhya who used to repeat (what Durbalika Puspamitra had 
said) 2512. 

D, C. Clear. 

Then, 

<«w| I 

<nfir i 

grfftmprfttr firwftr IRWRWH 

fir srsft ^ i . 

tfty w mw ft iltowiwwwfa*r*rnit 
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218. Kanumippiwaya puvvfc baddham puttham nikaiyam kamznam | 
Jlvapa&s&him saomoi Baikal! vovamanao. (2413) 

219. Uwattanarhukkero santhomo khavanamanubhavo vavi | 
Anikaiyammi kamme nikaie payaiuanubhavanam. (2514) 

220 . Soum bhagai sadosam vakkhananunam ti pavai jao bhe4 
Mokkhabh&vo Jivappaesakammavibhagao. (2515) 

4*iwPfrop to Tttxr m *sr i 

*r*r iri«irhimi 

a r mftHgww ? ST’rnTTg^prt I 

a f Rmfa ft ^for Orer^ srr^s^KT^q; iruirv,?vu 

»?*f uroiffi surewrftr^ftiRr srrjftPr ?wto(4 
sft m r ^q re relfa TsnqTq. 

218. SCarmapravadapurve baddham spri&tam lukacitam karma i 
Jl-vapradelaih samam sacikaiapapaiuanat. (2513) 

219. Apavartanamuikarah satpstowah ksapanaoiaaubhavo vapi l 
Anikacitb karmagi nikacite pray o’nubha vanaru. (2514) 

220 . £rutva bhanati sa-dosam vy&khyanamidamiti prapnoti yato 
bhavatam t 

Moksabhavo jIvaprad&3akar mavibhagst. (2515) 

Trans 218-219-220. In (course of discussion of the) 
Karmapravafta pnrva when he heard that Ka«*man is tied 
t( baddha) touched ( sprista) and Infused <nikficlta) with *(a3I) 
the regions of jiva, like a bond of needles and that reduction, 
exaltation, transformation, destruction, or even perception 
(of the final consequence) (could be worked) upon an inde* 
pendent Karman, while that which has already been infused 
Jwifti jiva,) is probably susceptible to the perception of 
final consequence only, he said “ This sermon is faulty. JW 
In case of Karman and the (various) regions of jiva being 
Inftnmtely connected (with each other), there would be no- 
fttogHtoe ” {2518-2515) 
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w?snniHi*«re% $ isiftitf igit 
giftiity'ifti li sip?imft, wiHlh^l ii 15 il;«ni4f 
i >4 lift, wsmtiftiiiimi 1 n H i i i sgfft iftwii 
#rsftit*it fiui, a^fiitiftiftfifeiftft 1 hjij ‘ 55 fir' 
“ 15^” ismft ti«ft i hi it vnk %wit 1 h 15 ifti 
hi iinimrain, qii g ttnftfaafhra^ 1 H%?i it H, 
uaw fri fti^, iftn«iiftft 1 ‘•ftwii ft” “it” 

“viz” “1” itiuft ii«ft 1 iiini: ftifi ui it ftw- 

ftl infold: I II itf l|^2 lllimiflftl IS?H52l&ltft- 
iKirit'iii iti ftwfiigsii 1 it 1 urarsitsft ftqtiitsgifi- 
sili nit mmsft, iraifissfn , HRrsura^iififti^fefirara- 
mftft 1 ari h fifiitsft isis sitenitiirans; mitis, w 
girsftfeiicitwMtii i?««i^, itini^iitiiraiii g hss- 
faiftitiit, i^eftnfti rifiiaiim^fiiitftiiifti 
witifift l isiftiiftifi nil: nt ftfM: t |fi(i-ftsif 3 tfijft’ 
H « 4 ftiir>id HR«nft iiftr 1 ^ 1— 

in-iwtg-siiii 1 iifit ifmt 1 
iiitin faiit ftnuii 1 ft hot? 11 ? 11 

11 fulfil isift ftrcitfti[<>fis;q( “ isffi ft ” nniit 
niit 1 in “i%(t ft” faRiiftiiisi irfti irfn 1 in 
“iitit ft” iinni: iraitf #nws inr.iiii “mi ft” 
ifffFwtnftifi nii: ititfti ftffctmuiiir “igiit 
ft” fti fti nil itsftit ftnnit 4 <irgiT: 1 ii itMiij#- 
mttn^ 1 itiPinlir^tft iitaftsrftct lift if §set, ftnfti 
g nit ftiftirgn u ii£t, 1 iimlnflft, ffiiitftitft 1 
imStiftfeiima^st'iiran^i “ if it 3 ftimrift ’ 5 |ft 
i*n* ftwftfcft H^iiiliiftifiiiftiiitft nitmi* 1 
m *nin% «Mt<?ifti iftiarititiififti 11 ttiiti: 
11 «4 ti#ft liifti ft«iiift $rai 111 ftimtunftft^ra 
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ftaforot ntgnnfta! s <n ^ n^, *iw^i 

*wwi^ *tswr: Jimtfir, sft*sft&s? fWrfWfa 

IR«UUIVU*IIVUH 

D. C. In course of his lecture on Karma-pravada porva, 
Durbalika Puspatnitra explains the relation between jiva and 
Karman as follows :— 

Karman is attached to the jivapradeias only externally e. g. 
Karman constituting the observances of religious mendicant is 
tied to the holy regions of the jiva, only externally. It is sepa¬ 
rated from jiva soon after it comes in contact, like a handful of 
powde r separating itself from a dry wall. Such a type of Karman 
is known as “ baddha karman. ” 

* There are some karmans which are connected with jiva pra- 
deias more closely. They could bo separated from the jiva pra- 
dcias after a long time, like a moist powder from a wet wall. 
Those arc known as “ baddhasprista Karmans 

Again, there are some which are completely infused into 
the jivapradeias . They have almost become one with the jiva¬ 
pradeias, and so, they could not be separated from the jiva. pra- 
desas without undergoing a change in their original condition. 
Such a type of Karman is known as baddha-sprista-nikacita 
Karman. ” 

All the three types are better explained with the help of 
an illustration of a band of needles. Karman is * baddha ’ like a 
band of needles with a piece of string tied round it. It is ‘baddha 
sprista* like the same with a strap of iron fastened round it, 
and tho condition of “ baddha-sprista and nikaeita, is like that 
of a band of needles heated red-hot and hammered in such a 
way, that all the needles arc completely infused with one another. 
None of them could be separated from each other without under¬ 
going & change in its original condition. 

The distinctive characteristics of an independent or anikaeita 
karman, are described as follows:— 
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BandhutjLa-sagkamanu-vvattaga ya uvattaui uiragaya | 
Uvasavaga nivatti nik&yana ca tti karagaim II 

[ It is susceptible to the processes of combination, transfor¬ 
mation, division, exaltation, liberation, reduction, determination 
and even infusion. ] 


Thus, it is seen that an a-nikkeita Karman which is separa¬ 
ted from the Soul, is susceptible to processes of division, trans¬ 
formation, exaltation, and even the experience of undergoing a 
change in the original condition. But that which is nik&cUe. is 
not susceptible to any such process except perhaps that of under¬ 
going change of state. Still however, processes of division etc. 
could also be made to work upon nik&cita Karman by the capa¬ 
city of high penances. 

* 

ha the discourse as regard Karman, it is pointed out that 

the relation between jiva and karman resembles that of milk 

and water or fire and iron. When Gostha-Mahila heard this from 

• • 

Vindhya he contradicted this view in the light of the above 
theory of Karman. He said ** This discourse is faulty. For, if 
Jiva and karman were inseparable as said above, there would be 
nothing like Maksa. 


In support of his belief, Gostha-Mahila proceeds :— 


sr fk **** 'statait arfasnnaft 'nrat s* I 

IWIIVUSU 


221 . Na hi kammam jivao av&i avibhagah pabso vva I 

Tadaga vagam adamukkho juttaminam tega vakkba^am. (2516) 

[5f MWINS I 

fTCsrpmTCsfo f t for iRWivnU# 

221. Na hi karma jjvadapaityavibhagata^ pradb&i iva t 

Tadanapagamadamokso yuktamidam tena vyakhyftnam. (26X6)] 


Trans. 221. Kerman is not inseparable from Soul like its 
portion. la case of (its) being inseparable, there would be 
no Moksfl. This discourse of mine is (thus), justified. 2616. 
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«ot #n^fir" ifir sifitfi 13if%«n*n^— 
sftfcr m TOfTOtf^rSs, |g: i “<?crflt ^ 
fa ” ?ei??r: i R ^ ^si flftftwR 

® ! raft«ra R ^ *rat w #ng; TO$»i frfi*y^ , |«r|[ 

sfa-f&ifffofe:, |fcr ^ toir. i ETOfroi' 
to ^>nt aftafswiTOftqtant Efcp- 

to: i TOnfeft? *r<ft sfwi ^ ir'a^ii 

D. C. According to you, Karman is intimately connected 
with jiva. Karman, in that case, will invariably be accompanying 
jiva and there will be no scope for jiva to attain Mok&a. I shall 
therefore be justified in giving a discourse about it. (2516) 

The discourse is— 

gst «if? aprjt *nraf 1 

<ri 35*r^i *r*raf ir«irh?«ii 

222 . Puttho jaha abaddho knficuinam kuficuo samannbi I 

Evam putthamabaddham jivam kammam samannei. (2517) 

stff*;: *T*r?^fa l 

«fa rffa SR*i SJR?^fa IR^IR^?«II 

222. Spristo yatha’baddhah kailcukinam kaficukah samanveti i 
Evam spristamabaddham jivam karma samanveti. (2517)] 

Trans. 222. Just as, the cast-off skin of a snake goes 
along with tiie snake even with a slight touch, so also, 
Karman though separate, goes with jiva (even) with a (slight) 
touch. 2517. 

^ 

®3*R EtejwfaRfii nv\?«n 
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D. C. The cast-off skin of a snake though separate but 
touched by the snake, is always accompanying the serpent. The 
same is the case with Karman. Although considered as external, 
Karman accompanies jiva everywhere even by slight touch giving 
rise thereby to the complete denial of Moksa. 222 (2517) 

Controversy about the Ninth Purva ( Pratyakhyana purva) 
is this:— 

•*ra*rn»r jnft i 

g r raafkfa f M ftrfsr^ ^nfii IR 33 IRMCH 

shf mN-Hfi' i srr ftn i’ nr ? irt 3 l 

3 ’rfbmf n arm^n ir^virwh 

223. Soena bhannamanam paccakkhaijam puno navamapuvve \ 

So javajjivavihiyain tiviliam tiviliena sahfmam. (2518) 

224. Jauipai paccakkhanam a-parimanah hoi scyam tu I 
Jesiui tu parimfiijam tam duttham asasa hoi. (2519) 

[sp*r -spnmM w?<ire q ra i 

^ro|*ror ir^ir'^h 

J T rM t ^jU nT’T fim iT f T t Tl I 

3 yR trcni ^ fOTnsrcn ir^virhWI 

223. ^rutva bhagyamaoam pratyakhyanam puna-r-navamapOrvo i 
Sa yavajjivavihitam trividham trividhona sadhanam. (2518) 

224. Jalpati pratyakhyanamaparimanataya bhavati dr&yastu I 
Ybsam tu parimaijam tad dustara&sanisa bhavati. (2519)] 

Trans. 223-224. Having heard the discourse of the reli¬ 
gious vow laid down in the Ninth Parva, to be observed, 
trividhapi (acting, commanding, consenting, either in the past, 
or the present, or the future) trividhena (in mind, speech 
and body) by the ascetics till the end of their life, he objects 
that the vow becomes excellent by (virtue of) its (being) 
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limitless. Those that are limited are spoiled by (the rise of) 
temptation. (2518-2519) 

h nlBunfess foirfaw jpFW *rw@ 

*' ^ I stop aW wretift ” »H5afat- 

rrafarasrPsaiH win ft wKP fft ft^ntn w 

*a">rrt% nvucu 

ifter-^v nsq^r-ns q^ n ^ Ft nWanftm»ra- 

msr fircfegfr r farom #r i g 

sqnswt rtaf erg mcmi^i s w i - 

is mstfir in«u<jimvui 

D. C. In course of his listening to the Ninth pwa from 
Vindhya, GoStha Mahila comes across the expression “ Kar&mi 
bhantb1 samaiyam savvam savqjjam jogam paccakkhanii etc., 
which lays down that the practice of praty&khy&na is to be 
followed trividham (by means of acting, commanding, or consenting) 
trividhena (in mind, speech and body ) by all the monks till the 
end of their life. He objects to this predicament and says that 
the religious vow appears excellent only if it is practised without 
a time-limit Those who preach the pratice of vow to be follow¬ 
ed only till the end of life, spoil the sanctity of the same by 
giving rise to temptation. 223-224 (2518-2519) 

It is explained in details as follows— 

arnfhrr 3ft 3**®!' %ftwrrftr far ffor i 

%<n gqffcq Or ■qfopr ’Tfarmraft sr^gr 3 ihvmiwmi 

225. Asamsa ja punne sevissami tti dasiyam tie | 

Jeija suyaumii vi bhaijiyam parinamao asuddham tu. (2520) 

[ arnfan ’tt fw ?r»n t 

^ jsjfrsfa 3 ii^iiwoii 

225. Asamsa ya purge sevisya iti dusitam tayal 

Yena Irute'pi bhagitam parinamada^uddham tu. (2520)] 
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Trans. 225. It is defiled by the expectation that “ I shall 
(be able to) enjoy at the end ( of life) ” That is why it is 

laid down in the Scriptures also, that (a vow) is (said to 
be) unholy on account of consequence. 2520. 

“ amrara: l iRi# an l 

3 f% ’ ^ qftqqRqmsm 1 saga: qRon* 1 

5i?wn% gawaraafrnfaftaRs ” s?44gjiqW 

a$qj a qrss&n aqt sfiamn ^ *rqf?r 1 fa: ? ^at 5 -^r 
gHs*qi*ftsft sret reaHH^ aaft 1 aanw- 

snqnii q \ 

aigqraat qra ftat fl q4 sit 11 ? 11 

aa “qq^rm qsq^fqq” «r[ri^s sqiw^i 

qtqf4«t qg. *qreqi4 qg 

qpto a ^ qfanto a a ^faq 4 3 1 

4 q^rai«i qrafqgt pta^q 11 ? n*f 4 1 

a^4 ftqfaq^q qg a a* f4;«4a *Rai 

g ftf 4 fe q n pqfqq*q fa4f4aq, 1 pqi qlawjga q$qfo qfoflari 
aqq»qf^, 4arfq n?ai y*>q\$H a4 %wift^q aftqifta^ 1 a 
=a fownfjpnai* qiaaifaqr qwg. a ftifag sfaqqqia , arcg, gwt 
qqqqifafaMta ?fit UW»II 

D. C. The practice of pratyakkyUna is defiled by means of 
expectation or desire in this way:—A person practising a reli¬ 
gious vow during this life, would be cherishing a desire through¬ 
out that “ When the pratyzkhy&na will be over at the end of 
this life, I shall be able to enjoy pleasures with damsels etc., in 
the divine world.” The practice of pratyakfiyana is blotted by 
means of such motives. It is forbidden in the Agamas also. 

The Agama says— 

Sohi saddahaija janaija ya vinae’nu bhasana ccva | 

Atjupalaija visohi bhftvavjsohi bhave cha^hoij 
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[There are six types of purity :-l. Freedom from defilement, 
2. (observance of) purificatory rites, 3. right knowledge, 4-5. 
modest speech and action and 6. purity of motive. ] 

Then explaining the purity of motive by means of expressi¬ 
ons like ** pacchakkhanam savvannudesiyam. ” 

( Religious vow is directed by Omniscient) etc., it has been 
laid down that— 

" Ragena va dosena va parinamena va na dusiyam jam tu I 

Tam khalu paccakkhanam bhavavisuddhau muneyavvam || 

[That which is not blotted by passion, prejudice or (evil) 
consequence is, in fact known to have been (goaded by) pure 
motive. ] 

When Gostha M&hila opposed the establishment of predicament 
of pratyakhyana, the matter was reported to the preceptor, Dur- 
balika Puspamitra, who sent a reply though Vindhya. But when 
Gostha Mahila was not convinced oven by that, the preceptor 
himself had to come to the spot to defeat him. 225. (2520) 


ft- sr i 


226. Vinjjhaparipucchiyaguruvaesakahiyam pi na padivanno so \ 
Jahe tahe gumija sayamutto Pesamittenam. (2521) 



*r: I 




226. Vindhyaparipristagurupade^akathitamapi na pratipannah sak i 
Yada tads guruija svayamuktah PuSpamitrena. (2521)] 

• 

Trans. 226. When he .was not convinced even by the 
argument advanced by Vindhya advised by the preceptor, the 
preceptor (Durbalika) Puspamitra himself had to argue (with 
him). 2521. 
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He asks— 

ft to g fowai fr I 

*tro*nr n^fr r ratqigr y qi^ hwirwh 

snr sftrofif m flft’JiTOPT 4 <i , 4d{i^fi-n I 
TOSpmrvrroraft to ^jto^ iitocir Wh 

to faspRTr'rj to I 

■TOgTOTOi n g*»ft ^Nrrroraft amrerreft iRnnwsii 

227. Kim kaflcud vva kammam paippa&aamaha jivapnjjantb | 
Paidbsam savvagayam tadantaralanavatthao. (2522) 

228. Aha jivabahim to nanuvattae tam bliavantaralamini | 
Tadanugamabhavao bajjhangamalo vva suvvattam. (2528) 

229. Evam savvavimukkho nikkaranau vva savva samsaro | 
Bhavamukkanaui oa puno samsaranamao anasaso. (2524) 

[ft «sf«R to ^ srf?m^RTO #«rr4^r l 

TOTOTraTTOTOTO! IRTOIRWII 

aro <t?; • rorere ft I 

TOSpmrorori; amw ir^irv^ii 

to irffrotert ftrowrrot t 

TOSU r re f ■* 3=n IIWIIWVW 

227. Kim kancuka iva karma pratide^amatha jlvaparyante I 
Pratide^am sarvagatam tadantaralanavasthatah. (2522) 

228. Atha jlvabahistato nanuvartate tad bhav&ntar&le I 
Tadanugamabh&vad bahyangamala iva suvyaktam. (2523) 

Evam sarvavimokso niskaranako va sarvasamsarah i 
, Bhavamuktanam ca punah aanisarayamato’n&svasah. (2524) ]. 

Trans. 227-228-229. Is Kerman (attached to) every por¬ 
tion of jiva like the cast-off skin of a snake or ) only) to 
the (out-ward) extreme of a jiva? If it is (attached to) 
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every portion it would be pervading the whole (of jiva) on 
account of (its) intermediary portions not being raised. And 
if it is (attached to) the external surface of jlva, it is clear 
that it does not follow (jiva) to the next world on account 
of its inability to accompany (soul) like the filth on the ex¬ 
terior limb. In that case, there would be attainment of mu¬ 
ndane world by all without any reason. And those who have 
already been finally emancipated from this mundane world, 
will have to come down to the mundane world again (proving) 
thereby futility (of righteous deeds). (2522-2524) 

3WTt-“si> sin 

ft*TT*IFTT H 3 3331, 3* 

<333^3 <r ? ?<% 5##: 1 3* 3ft 

sft sfft 3333 ^ Rmtft, i 

$3! 1^1?-“ 33533%?3tft ” 3*3 <fl3¥IHKM 3«3 

33*3*13 3*3133*313! 3*3 3> i fo i a*3 I33 *3 l 3 1 53g 1 * ’ n i ft* 3 ! < i! I 3 
ft Sffasftsi 1% 3i3f3t #**3 3*33^ 35*f3 I ^3 3&R3- 

3i3$33*3 * 31 ^! 3*3i3t3>ttft3 ^fon # 1*3 3313 * 31 ^ 3*3 

lift 3&I3<3 ftl5%3 I 33 3 *lft *n«3ft3>3*31^ 3H§*5 331*fts*l35 
33 Jtlftfa, 31*3*3 33t*K*33l3*3 3B|tiS3I3tftf3 1 fta f ftft q i a q u- 
fij$*3i5-‘ aftfmft ’ 33 3fa*3 3 ft *<3 ^ q &i l T3*3t^ *is 

aft 33 R w* 3 * 333331^3*1% 3 igq$f aq gq M 
qiftftr *3^qfc*l f3ft3 3333313131 ^, q roiy i gqftft g*33ft3, 
3131313ft sfl3*3 i ft ft i 33?333ifas «3"if 331*3*1% €) $lq ? 

** 315 ^“ 33ft*3tft ” 33 *i*3t sSqmft ftftw: 

331*1313! Jirafft, *131*33*3*3 5P?"ils*n3I3 i m 
331* F3%, 3ft % 333fr-3IR3iftq53I35I3lft i$*% %313ft *ftqf 
331 * V *3R(, f%*33*«i*3Tf3tiqi^1 ft'wt 3 urawi 33i*ei3t- 
3ft ft g wrc ft J3*ft 33*3 331*! *3lftft g*513«331313 *ft II 
WtUV^IR^WI 
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D. C. 

Acftrya: If you believe that the relation between jiva and 
Karnian is like that of cast-off skin and a snake, and not like 
that of water and milk, I put this question : Is Karman attached 
to jiva at all portions of jiva or is it attached only to the skin 
at the outward extreme of jiva? 

If Karman were attached to jiva at all portions, none of 
the regions would bo spared from the influence of Karman. This 
proves that the relation between Karman and jiva does not exist 
like that of a cast-off skin and snake. For, if Karman were to 
be connected like the cast -off skin to a snake on the surface of 
jiva, it would not be able to follow the soul to the other life. 

Now, when Karman docs not go with jiva, all jlvas will 
attain Moksa rendering saipsara to nothing thereby. Thus, if the 
Samsara is accepted as existing without reason, persons observing 
celebacy, penances, and other religious rites etc., will have to 
come down to the mundane world. And, if the attainment of 
satpsara takes place without any reason, even Muktatmas or free 
souls will have to come down to sanisara indicating the futility 
of Moksa. 227-229 ( 2522-2524 ). 

There is another difficulty also, in taking Karman as exist¬ 
ing on the surface of jiva:— 

^frrt art /ifafirar ? 

fa*Ha< a w aw nt faraft fa *u^°iRV*Hll 

3ff qg g fa f im r fTT*rfa w * far fit afaft I 

fast *1 *TT fai^juiHIlfa IR3tlRHV^II 

srf fafarm^r fa $qry nt i 

a r wrer t iiwiiwwii 

230. D&banto ja v&yaga kammftbhavammi kimnimitta sa ? I 
Nikkaraga va jai to Siddho vi na vbyaijarahiS. (2525) 
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231. Jai bajjhaniinitta sS tadabhave si na htqja to antoi 
Di^ha ya sa subahuso bahimnivveyagassavi. (2526) 

232. Jai va vibhiijnadbsampi v&yanam kugai kamuiauievam to| 
Kahamanijasariragayam na v&yaijam kuijai annassa ? (2527) 

Sw*ri ffifafim r ? i 

?ffT! * Sr«csrrcffcir: 1 R 3 oiiWMtl 

*rmfsrf*rar to ?ttto% to i ■*!%?*. jwtero: i 
?fT to «rfi[f5i > <TO nfir ir^irh^ii 

to fsrfror^srmfa %qr*»f tot* tot: I 

*WTO*TO<ift»mT «T ? IRS’MWWI 

230. Dbhantarya vMana karmabhave kimnimitta sa ? | 

Niskarana va yadi tatah Siddho’pi na vbdanarahitah. (2525) 

231. Yadi bahyanimitta sa tadabhave sa na bhavet tato’ntah I 
Dristva ca sa subahuso bahirnivbdanasyapi. (2526) 

232. Yadi va vibhinnade^amapi vbdanam karoti karmaivam tatah I 
Kathamanya^ariragatam na vbdanam karotyanyasya ? (2527)] 

Trans. 230-231-232. Or, in absence of Ka«*man, what is 
the cause of ailments (produced) in the body ? If it is cause¬ 
less, then, even the Accomplished (Soul) will not be free 
from ailment If it is (due to) (some) external cause, then,- 
internal ailment would not have been produced in its absence. 
But that wretched ( ailment) (is) frequently (experienced) 
even by one who is free from external ailment. Or, if Ker¬ 
man gives rise to ailment even at a different place, why 
should Karman of one body not produce ailment to an 
( absolutely) different body ? (2525-2557) 


TO fo q wnfa to to 

TO* TOTOiqjOT * 1 ftTOTOft 
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33*5%, 5551ft fatfsfa h %35Rft3: 5313 f%«5iK5?3Tft$iTftfo i 
3m n ift^E i fiw i 5is ;5553 is*3 i3*5 %, iftsftir ft ggg 3t5tft- 
ar*5i 3 ftsft %aprf 335ft%ft ift 53if33i5:, 5ft 533ft 

3g33i5ift3Rft33iftft sts?5333t 5 3%? 5 sifts I arcftffoft 

%3 i 5533>g., 35t ?|5j: ^rftjwRpftsi i iR3 ? pits 

“siftftpnft” 5ftf$ft53?3ift sft^gjr^swwfs^sRfts^qi'ft- 
sfts i 3 ft m {3331 *313 sjs-sftsgfsrarft^swsif 35 R 5 - 
%si urgoAft, 551 5313ft Rr^Ptwg i 5 353, 3ftsgg;3% W3% 

3 3ft335lS5ftsft 33t3>R3333T, 555R^R0ig^5 3ft litftllft 
3l*3frf5 f%#53?3J fft I 3155 3*3%-3ft5?3513«r3ftft 5H? 
3 ftsft 3prfft33f 315515 5 |3lft sfttfcl I 33g3ig, 55t 3ft 
3ftlftftfa3%3R353ft 3i5R3ft33 3*33lftl 33l*ft %33t 3i?t- 
#5*315*5%. 55 5ft 3>3 1.3 %g3is«r3#35 3>3lft53 3f 351- 
%333f 5 5ftf% ?-3g ^itg 515, 355ft %5R5R5lft%1lftft 5l5i 
IIW>dlW3llW«|| 

D. C. 

Acarya:—If Karman is taken as existing only on the surface 
and not inside jiva, what is the cause of ailments such as gripe, 
tympanitis etc. experienced inside the human body ? If the body 
is taken as susceptible to such ailments without any cause, liko 
Karman etc., even Siddhatmas or Accomplished Souls, will not 
be taken as free from such ailments. 

Gostha Mahila:—Inner ailments are caused by outer ones 
such as those produced by blows of stick etc. 

Acarya: —In that case, there would be no possibility of inner 
ailment in absence of external ailment. But that is not so. Even 
if there is no external ailment, the inner ailment of gripe etc. 
is positively experienced. This shows that there is no such rule 
to the effect that inner ailment is caused only by the external 
ailment. It follows, therefore, that there does exist something 
like Karman which decidedly works as the cause of inner ail- 
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ment as weU. So, it is not proper to believe that Karman does 
not exist in the body. 

Gbstha Mahila:—Karman which is attached to the exterior 
surface (viz skin etc.) of body, causes the ailment inside the 
body and hence that is taken as the cause of interior ailment. 

AcSrya:—This view of yours is also not correct. Karman 
existing outside .the body (i. e. residing in a totally different 
body ) should not be taken as causing ailment inside the body. 
For, according to that rule, Karman residing in one’s body would 
lie the cause of ailment in another’s body, as the distinction of 
place is common in both. 230-232 (2525-2527) 

sff A rirer? gf st gfii fit i^rit ^ i 

ai ■ar ft ft*mr a’sgfa ft ^ IRWIRKVSII 

233. Aha tarn sancarni mai na bahim to kancugo vva niccattham | 
Jam ea jugavam pi viyana savvammi vi disai dbhb. (2528) 

[ fun *fft4 ftaw«m; l 

gg g*mft %?stt a^fhaft ^ IR^IRWII 

233. Atha tat sahearati matirna bahistatah kancuka iva nityastham | 
Yacca yugapadapi vbdaua sarvasminnapi drisyate dbhb. (2528)] 

Trans. 233. If it is said that it (i. e. Karman) moves 
(in and out), then, it would not be permanently existing 
outside (the body ) like a cast-off skin of a serpent. Por, the 
ailment is experienced all over the body at one and the same 
time. (2528) 

aw Wfit «tft*5frg thrift 

frcs>§, fRRfra fart awnfir, g srffafrt wigtwtft gftt- 
5?ra gsujrii: a thwift fi i a rat«ift - “h gftffanft” 

waft sfo ga|w»fa?i «iflh ^ fth fiisritft ifaffaiftfit 
g* wit frit ai g mrttft, f«53 wrffagftt trot «$«!* 
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*Hrc»n*rmn, fsmvnvesn^ *?mr 

aftfa wrs i f&*, ^oj! *fa«ri<rm ?fir iirhr^ii 

D. O. 

Gos^ha Mahila:—Karman of one person, say D&vadatta, 
moves inside and outside the body producing ailment both inside 
and outside the body (by his movements ). Karman of one person 
does not enter or affect the body of another in any way. 

Acarya:—In that case, the principle that Karman exists on 
the surface of body like the cast-off skin of a serpent, will be 
null and void. The principle of accepting Karman as moving 
inside at one time and outside at another, is not consistent with 
that of accepting it as existing only on the surface like the cast¬ 
off skin of a snake. 

Secondly, if Karman moves in and out, the ailment should 
be felt one after the' other. But that is not so. For, the ailments 
caused outside, as well as, inside the body as a result of striking 
a stick are felt simultaneously. So, it is not proper to take 
Karman as moving inside and outside the body. 233 (2528) 

There is another difficulty in taking Karman as moving— 

OrarfH for & *nr<? irwiiwmi 

234. Na Bhavantaramanriei ya sarirasaficaratf tadanilo vva| 

Caliyam nijjariyam ciya bhaniyamakammam ca jam samab. 

(2520) 

[«r f* i 

234. Na bhavantaramanvbti ca farlrasafioaratastadanila iva | 

Calitam nirjir^ameva bhaijitamakarma ca yat sarnayb. (2520) ] 

Trans. 234. Like the wind, moving in the body, it does 
slot depart to the other world. For, it is said in the Scriptures 
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that the moving (Karma) is a nullified (K&rnian) or Non- 
Karman. 2529. 

aft 

<Tpng*i*R ^ simtiAvri: i 

|g! i suftswftfo ’eei^rs us ^vfft (rffcFWHsh^flr s» 

*rcfc8?re-f5r: wrarffra: , ?cn ^ $«S, aws ? »isf?r- 
13Ttf-H?^nnfsft “ '^n^i ” sfir >pri^ s^t^- 

5^>S.» ^ v ^ fofofo s% fstftal ? i ®5j- 

tbs;, arfipmiqfifwi^ns-'Mfiwftr^” sn? fr n ftq 
sfara *S*4 f^RS”^I%=5RtS, wt * fWfWi 
Sft wn* *ra% 3tw% -qf&r $$ fMtfvfc ss^ 

ufaa^, ?w *«% »Kraft 5i %<wf ^fqgjRj n, s^spnt sw: swr- 
wn^fts n?aw«rf»trai^ i safa: $^«i- 

ftfif i srat s^fwt wfafifa ffcrcm irwii 

d. c. 

Ac&rya:—If Karman is taken as dyamie, it would not accom¬ 
pany the Soul to the other world. Because, like inhalations and 
exalations, that which is moving in and out, cannot depart to the 
other world. 

Gos^ha-Mahila:—The assertion “Calamity calfe" 8 in the 
Agamas speaks for the dynamic character of Karman. Why do 
you attempt to deny it? 

Acarya:—You have not grasped the real sense of that ass¬ 
ertion. 11 Calamanfe ealifc ” etc. and N&raie java Vdm&Qie jivao 
caliyam kammam nijjarai ” etc. indicate that all jlvas right from 
the category of Narakas or hellish denizens to the Vaimanika 
divine beings, tend to nullify or destroy the (bondage of) dy¬ 
namic karman. " Nirjlryamfiijam nirjirijam ” implies that, that 
Which is being destroyed, has already been destroyed. The agamas 
thus imply the dynamic character of Karman as a nullified 

& Vide Bhagawatl $atra, Pataka l Uddefeka I, 
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Karman or Non-karman. You arc not justifiicd in holding the view 
of dynamic karman. (2529) 

Establishing the position of Karman, he says— 

anft fa arf?«r tost fa*ror?j5’srr«rait s* i 

235. Anto vi atthi kammam viyanasabbhavao tayae vva i 
Micchattaipaccayasabbhavao ya savvattha. (2530) 

[ a r w tr a rf t ar *>«? I 

fa®«ir?^ifaffr^«renT^ra *r#3r 

235. Antarpyasti karma vManasadbhavataslvacmi | 

Mithyatvadipratynyasadbh&vaccu sarvatra. (2530) J. 

* 

Trans. 235. Karman exists in the interior, as well as, on 
the surface, because of the (feeling of) ailment. And, it exists 
all over the body on account of the motives like vanity etc. 
(2530) 

ufaur i i 

m rt: i m fanswrorctfar $4, w 

3rfar <ras ^Rnfa I fas?, fo«nRti- 

ftfa: JR’fa: ^ srwfa, % ^ sfRRT *r<n 3*n n'ro^- 

Srafo, *wi nwrsfctli <rar ^ sfor, 

a w«wi<w ^ *roRRfa*KR*iftftt i ftwn- 
re p fr rt ^j^RniRf jfft gfo <rcw$gjj s$5hr 

gsnfar, * i awnj *s»w fW-##farf^nmaffa* 
TOflrwft* fare RR*rat fownfagrc 

ffit IIV^H 

D. G. The proposition is that Karman exists in the interior, 
as well as, exterior regions of the body on account of the sensa¬ 
tion of ailment felt inside, as well as, outside the body. Wherever 
there is ailment, there is Karman. So, Karman should exist all 
pver the body, because ailment is felt by the body inside out. 
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Kami an is bound by motives such as Mithyatva etc. also. 
These motives exist on the inner, as well as, outer sido of the 
body.* Their karya viz Karman should, therefore, exist on the 
surface, as well as, inside the l>>ly. lienee, O Gostha Mahila, 
leave aside } r our vanity, and accept the true principle that Karman 
is united with jiva like fire and iron-bar or water and milk. 

235. (2530) 

Now, in reply to the argument that there would bo negation 
of Moksa, if Karman were inseparably unite i with jiva, the 
Acarya says— 

3rfe‘*rr*n«iw ft % ftqftor * I 

srpjT-fafcirft ^PTrii irwuh^UI 

236. Avibhagatthassa vi so vitnoyanim kaheano-valaijnm va | 
Nana -kiriyahim Uirai mieehattaihim cayanam. (2531) 

[ 3rft<mr?5?mft ftwlM l 

srR-ftror«TT ft;«ft fa«5rr5fftfarsrf5fsn5(. ir^ikh^UI 

236. Avibhagasthasyapi tasya vimocanain k&fieano-palayoriva \ 
Jnana-kriyahhyam kriyate inithyatvadibhiseadanam. (2531)]. 

Trans. 236. Like (that of) gold and stone (united toge¬ 
ther ), its separation (from jiva) is brought about by means 
of cognition and action in spite of its close contact (with 
jiva), while its re-union (with jiva) is (brought about) by' 
(means of) vanity etc. 2531. 

sfftn sufiwitofiwnPl want 
-<iOTtfoc ^H-fo’nwrt I <r% gvh 

HfT sffat m I S555 |5- 

55-?? flw fttreMraft* m, s i 

a m i j w 3? 55ft5PTT5?5R 5* 5 55, 55T555WRJ5 ,1 

55 5W?«lt 55tftwn55S|R 55R5®5Ht ^ fapdt I 5*5Rt 3 
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*i*HHKHWt»rcftRr i <raif^5nffcrrw»nn% 

5 HWTRWfo H ftlfct, “ ^ %7 ^ 

ftt i af? ^r: $4 ^ s<nftw% ? *fit 

%* • i H forfomfen fwl, 

siitaifVw?<<4)RHiqft 3*rrffo^-w>nfl;tf 

ffcnbir snfa Tmvrr^s^inw? 

RT3 I sfattf* ajs^lftinfawfaWRI^ , 

grimt «iTOHft<it<h «jft;ft«iT9*tissTf^fa*$fa- 

^RR[ l sig ircp> 3fhr-i>H5ft*ir«t: ft«re?r ?Rr I ^ 

fillip?“ srH-fo'Ti'im: ” *Ri i f*r«TtRtf^firfS 
fiS«re>, fo<itRfft8r<Nj>j;ara tpqTfrcnRt aKrcforfMt’Tt gf%p> 

=muv^?n 


D. 0. 

Acarya:—Jiva and Karman are united together like gold 
and stone. They eould be separated from each other by means 
of jfiana and kriyl. 

Jiva is inseparably united with two things:- (i) Aka&i or 
space and (2) Karman or action. The contact of jiva with akasa 
is so intimate that it is never separated. In case of contact with 
Karma, that with the lower types of jivas is always inseparable, 
while that with the excellent ones, is broken off by means of 
excellent qualities such as knowledge, philosophy, character, pen¬ 
ances etc. In ease of these excellent qualities being absent, the 
bhavya or excellent jivas will not be separated from the bondage 
of Karman. 

Gostha M&hila:—Then, how could they be recognized as 
“ bhavya ? 

Acarya:—They are known as bhavya by virtue of their 
fitness for the attainment of Moksa. But this does not mean that 
all attain a certain spiritual form only by virtue of their fitness. 
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Just as, an idol could not be constructed without the necessary 
materials such as wood, stone etc., the excellent souls also cbuld 
never be created in absence of certain necessary qualities. This 
leads us to the conclusion that Jiva and Karman are inseparably 
united with each other. Just as, water and milk and gold and 
stone, united together, are separated from each other with the 
help of proper means, Jiva and Karman are also separated from 
each other with the help of jftana, dar&ma and caritra. 

Go^ha M&hila:-Karman is attached to Jiva only on account 
of actions like those of bowing to false gods, as real ones, 
committing violence etc. But they are not separated from each 
other by virtue of qualities such as sympatiiy, generosity self- 
restraint etc. 236. (2531) 

The Aoarya replies:—• 

'rfWnfr fwarStsfiraaft I 

f*pr g'4t f% a f Sqaft it fk ? 

237. Kaha v&darje kiriyasaphallam n&ha tavvidhayammi i 
Kim purisagfirasajjham tass&vasajjamegam to. (2532) 

238. Asubho tivvaio jaha parinamo tadajjane’ bliimafi i 

Taha tivviho cciya subho kim nett ho tavvioge vi ? (2533) 

[ qrss^rfr fa qi qnwyq l 

fife mu 

*w? «rr sj-*n 

237. Katham va”dane kriyasaphalyam nbha tadvighate I 

Kim purusakarasadhyam tasaivasadhyamekam tatah. (2532) 

238« Aiubhastivradiko tathft parirjamastadarjane’blimiatah i 

Yatha tadvidha eva gubhab kim ne^tastadviyoge'pi 1 (2533)] 
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Trans. 237-238. Or, how Is (It that the) success of action 
(is accepted ) in ( case of) admitting Kerman and not in 
(case of) its destruction ? (How is it that) one action is 
inaccessible to an effort which achieves another? So, why 
don’t you expect beneficial result in separating (Karman 
from jiva), just as you apprehend an extremely inauspicious 
result in (case of) accepting (the existence of) Karman? 
(2532-2533). 

f &uft ftq im f H W igqffrf ?-* 3 
sfisR* ft»ra flftm?r snm%, * 3 gfas ? 1 ft *, 

siss^sftt, ft wrerras'iTOipTOwn'R scftstft 

<ft *§* 3 trrPp^, <ft 3 ^ ?rer 33 

*rcra: t #ssrai%: 1 fa ” toh? to 

*foMF3-u«w TUfa*tsgm: frer 

wi tR ts^ratsfaiw to srefan wRr ’r ?faif^!fa*: 

13 s ft t- 

sig 3 fis3*Mflg*t kir! 1 <re»rraft^r sstfrofa 
«|oj: faft ftSfa #! Prtto 

D. C. What is the definite purpose in accepting the validi¬ 
ty of actions like committing violence etc., when the bondages of 
Karman are accepted, and why don’t you accept the validity of 
actions such as expressing charity, sympathy etc. when the bon¬ 
dages of Karman are being destroyed ? According to you, a 
sinful effort brings about the accomplishment of the bondages of 
Karman, while a meritorious deed such as that of charity or 
sympathy, does not bring about the destruction of bondages of 
Karman. ThiB belief of yours is absurd. The whole view-point 
of yours about Karman is based upon such absurdity. Really 
speaking, the auspicious consequence of meritorious deeds dcs- 
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troys the bondages of Karman, in the same way, as an inauspi¬ 
cious consequence ( of sinful deeds) brings about the accomplish¬ 
ment of the bondages of Karman. This shows that Jiva and 
Karman though united intimately with each other, could be 
separated from each other by the help of proper means. 237- 

238. (2532-2533). 

Now refuting the arguments advanced by Gostha Mahila, as 
regards the Pratyakhyana Pnrva, the Acarya states— 

qif siraqfiq qg *rqq qftqm 

q yfaftq i g ftaft sq I 

qg siqftqnn^iqft %q qqqrqr irvmr^hii 

239. Kimaparimanam satti anagayaddlia ahapariecheo I 

Jui javadattlii satti to nanu sacc&va parimanam. (2534) 

240. Satti-kiriyanumeo kalo sarakiriyaijumed vva \ 

Nanu a-parimanahaiil asapisa e&va tadavattha. (2535) 

[ftqqftqnr qtf^qiqqt^rsqnftqdqs ? i 

qft qmq% qg ^q qftqinn* ir^irhwh 

qif^K-fqsqig^qs g^f^qigftq *q i 

• qsqqf^mwsifSrnqmT qq qqqw ir»«ir»^hii 

239. Kimaparimanam ^aktiranagataddha’ thaparicchedah ? 

Yadi yavadasti saktistato nanu saiva parimagam. (2534) 

240. ^akti-kriyanumbyah, kalah surakriyanumfcya iva| 
Nanvaparinamahanira^aipsa caiva tadavastha. (2535) ] 

Trans. 239-240, What is (meant by) a-parimaga (ipitne* 
asurable ) ? Is it (immeasurable) capacity, (or) the (immeasu¬ 
rable) time that is not (yet) come, (or)the (unlimited) con¬ 
tinuance ? If (it means to exert) the capacity till it is finally 
exhausted, then, that itself becomes a limit. (The observan* 
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ce of vow) is measured by the limits of energy and actions, 
just as, Time is measured by the movements of the Sun. 
(The principle of) a-parimwa is (therefore) violated, and in 
(case of) its acceptance, the (fault of) desire will be pro¬ 
duced. (2534-2535) 

33ft’’ ?ft i 53 3ftfWfo%-ft>ft3 smnqfam ?-fti 
jft#33ft3TO[. ? 35 53 ^ 3313 5 151, ? ?ft 3*ft 

*lftj I 53 3ft “ 3l3?ffc 5ftR5n35?ftft 3 ” ^338313 

ft«3&, 55*5ft 33 §3 ^frE: <#333133^, 35t 3$3 ftftwft 
5^3t*3335ftft I §3! 1 53ft?3lft ” l< 3l3«3»ftflr 513ft? 
3 ^13^ ’’ ^3353F ft 5ftRft33I ! R31»? 3l3 33I3ft^5: 3iI3 331- 
3#ft-313S5 3>ra 3ftR3I3*3 3>I5fr? 3 |ft*3 *?3& I 
315-331 8?lift3ftft>331 533I-ss3f53Slft: 355te3lfrft ( 53IS3lft 
SftRftiW 5R3F^313F3N3ira I aR^fafa ^ I 5 ?g3 i ^ , 
35t 3?*3 5ft 1331 3ftfl5?3I3ft3I33!J*3 ?lfts 3lftft, sftfift;- 
3igft55Jra3ft3I«R^[nfl H3^3l*S333lftft I 353 ^— 

“ 5 jj 3TCf5l 5ft ” ?ft» 531?-“ 315%5llft ” 3 g q ft i »fts3 - 
falftsfo 5ti«33lft 3n55l?t3?3?333 33, “ 3%53R3>15ft? %ft- 
^r” rt3 1^513l35 ?3 33F3 lft ft IRMVIR^II 

D. C. 

Gos^ha Mahila :-The pratylkhylna accomplished without any 
time-limit or the limit of energy is the most beneficial of all. 

Aoarya:—What is a-parifriaqa according to you? Does it 
imply exerting till the last drop of energy ? Or, is the whole of 
future time included in a-parimaija? Or, is it that a-paricchbda 
or oontinuanoe without break, is a-parimifya according to you? 

When yen say that "I shall refrain from enjoying a parti* 
cular pleasure till 1 have the capacity to do so, ” the pratyakh* 
yana does not* become a-parim&qa or limitless, but ptirintxqa. dr 
limited by tbs bounds of oapaoity expressed by means of actions. 
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Just as, the measurement of time is ascertained by the help 
of movements of the Sun etc., that of the limit of prcdy&khyana 
is ascertained by the help of actions exerted by capacity. Thus, 
your theory of a-parinikx^a or immeasurable pratylkhykna is 
refuted, and the fault of aiaipsa or expectation is all the while retai¬ 
ned therein. For, the person observing praty&khylna would all 
the while be cherishing a desire in his heart that ‘'after the 
whole of my energy is over in observing this vow, I shall be 
able to enjoy the objects of pleasure in the other world.” 239- 
240 (2534-2535) 

Not only that your theory is self-contradictory in this way, 
but there are other difficulties also— 

*nn=r ?nr sfarajt fa fNfa I 

**nTnfa5-<TOT3ft <TW*n<m*JTSIr*lT ’T IIWIRM^II 

241. Jaha na vayabhangadoso mayassa taha jivao vi s&vab | 
Vayabhanganibbhayao paccakkhananavattha ya. (2536) 

[w nrar 'sfaritefa ftqei i n. I 

si?sn^nsnsrawT ■q uuttiftHWi 

241. Yatha na vratabhangadoso mritasya tatha jlvato’pi s&vayim| 
Vratablianganirbhayat praty akhy auanavastha ca. (2536)] 

f farefireft *tfw far snyqret h qifaqfasOT i 

sr * qs qgygfamft qiior fa qNism far liw^is^on , 

242. Ittiyamitti satti tti n&iyaro na yavi paochittam i 

Na ya savvavvayaniyamo bgbqa vi safijayatta tti. (2537) 

[qmqs*nwT qrfaRfatn sttw^iu ®t 

si * qr4s?ifa*ro qitoiifa ^rnfarfafa lRwuvtvsii 

242. Etavanmatra foktiriti naticaro na dpi praya^cittam | 

Na ya' sarvavrataniyama fekknapi samyatatv&diti. (2537) ] 

Trans. 241-242. In cherishing (a desire) just as th$re is 
no fault of violation o! a vow to a dead (being), the living 
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(being) will also be free from fear of violating the vow, in 
(case of) enjoyment And (thus), there would be confusion 
as regards observance of the vow. (On saying that) “ This 
much is my capacity”, there would be neither excessive 
practice nor remonstration. And there would be no (necessity 
of) observing the rule of practising all vows, as ( according 
to you ) asceticism could be attained even by (observing) 
one vow. (2536-2537). 

w g<Rq qsrqtgqiRrcq ustai-ft gwafoft- 
qqtmftqRnq;* qqftqqj qfqssqqqftqm- 
*gqqsg«rcqq q% qtita&nqr q uratft, “ qmq<$q 
qq sjfrR!, qat qsRqiqqiqqq gyfcqrafaqfo gqfsq ?;q- 
fqqtqqq^^qqifq qt'iiqtqqqiqsq ^qigq^t q qwa;- 

?q$s i q ^ qqfirc qj faqqrait i fosq, ^«jq*^qq^ “ qmsrcft 
qq qfei ” Wnsvqtft 5|tqiqqiqtq«rcqq *qi^, 

“ qqratfl qq ” gfit qtnwtaqi^ gqs q?qiqqiqi^, jq^qi^q- 

q^ gqt q^Jiqqiqrfqiq l fq.3j, nmqiqraqrc:, q qwfq- 

qg, q«qqq# q^qq«sfqq^q qqi«qjq qqift «nqsftqu%, |ftr 
q^iqq^ qg. qqqft qq^qm^n q mstatra qgfqsq; ^qqii- 
“ 5 faqfMtoquV “qqiq^q qq ” ^qsqqqi^q qm- 

$qt f&hsfa qjqli qqwfuuqqnXqt qq^qqiqq qifgqq:, q 
qtft qqqjfi, q qnq urofaqn, qqi q^qqqfcqqqftqqq q qqt^, 
9qtqqe*qi^, wqqfaraitaifo '^fqmqq qqqqnftft ir<^$ 
IRH^slI 

D. C. According to us, there is no objection if a person 
enjoys pleasures with damsels in the heavenly regions after 
death. Similarly, there is no objection in accepting that a living 
being also could enjoy pleasure etc., according to you, who 
apprehend the limit of energy to be immeasurable. For, by plainly 
saying that ” This much is my capacity and at the end of that 
»ueh energy, my pratyzkhyma will be over. So, there is no 
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harm if I enjoy pleasures ”, one would think that his duty was 
over, and you, too, would find no ohjoction in accepting that view. 
But according to tho Jaina Scriptures, that is not permissible. 

Moreover, on the plain assertion that “only this much-and 
nothing more—is my capacity ” there would be no fear of violating 
the vow. But this would create confusion in the observance of 
vow. For, at first, one would enjoy pleasure by saying that, 
u my capacity is this much ” and after some time, he would 
again accept the observance of pratyakhyaua, and again, ho would 
start enjoying on the same excuse, and so on, lea ling ultimately 
the observance of vow to confusion. 

Thus, according to you, those who act contrary to the ro- 
ligious vow on tho ground of a pannihna praiyUkhyAna, will not 
be bound by excessive enjoyment, transgression of vow, or even 
romonstration. 

Nor, will they lx) required to abide by the law of observance 
of all vows on the same ground. For according to you, the 
observance of one vow is enough for the attainment of asceticism. 
Ii4 1-242 (2536-2537). 

Taking the alternatee interpretation of a-pariniana as the 
Future Time or continuance, tho Acarya states— 

xnt 3prfr(n»iT I 

fWrj.O'H'TfWlTt ft ■*TWT*3ffc STTR IRS3IRS3>SII 

ftraft ft wxait ft*r frr i 

4 wyn-*ft*nrrw r 1 ^ ft** iiwsirs^h 

243. Ahava savvanagayakalaggahanam mayam a-parimanam 
Teijapunnapaingo mao vi bhaggavafi nama. (2538) 

244. Siddho vi safijao eciya savvanagayaddhasauivaradliaro tti I 
Uttaraguna-samvaranabhavo eciya savvaha cbva, (2539) 

ft*\ ijftsft -swan* «n*r liw^lRM^' 
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to^ptw fiw <?* ^ifwnn^iwr^nf ftn i 
3%# l »^M»t*trt «r«r *Hhn 4*^ irtvvircwu 

243. Athavft sarvanagatakalagrahanam matamaparimanam | 
Tenapernapratijfio mrito’pi bhagnavrato nama. (2538) 

244. Siddho’pi samyata bva sarvanagataddhasaniyaradhara iti | 
Uttaragunasaipvaranabhava bva sarvatha caivam. (2539) ] 

Trans. 243—244 Or, (let) the a-parim&na be taken to 
imply) all the (Future) Time, that has not yet come. By 
(doing) so, even a dead being with his pledge unfulfilled, 
will be definitely violating (his ) vow. Moreover, a Siddha 
being will be called a (mere ) ascetic on account of ( his ) 
holding the religious vow for all the time that has not come. 
And (thus), there would be entire negation of the subsidiary 
qualities. (2538-2539) 

# «fp?*n-3»n wvritom TOipnfons 
upftj, ?rf$ jjJlsfo 4 

sift ? wra ^ *ng:, anjnirf^r^, ^qftW- 

wftfo i sift % ftrafcfo ^ Jtmrfi, a^far- 

I tow 

SEW l fit?: sro, €t afa: ? i ^<**1, ^ 

^ tfarcrasn*” # Eroftfo i arft aHtefo 

fas i «s ? fai?-“ wt g frw ift ” aw gw: 
fafr- faq t lVffaM s, ftifa i EHwiw 

faRw*w«TOSfa«i 3^Rg^«r 4m faKgq- fatfr 

siutnoT* 

«WRWI% ff ta fa i nfa l 
mk i n s flfa sj tot fa toe^t ir'a^hwmi 

D. C. If, according to the second interpretation, yon take 
a-parim and to mean all the future time that is to come, the 
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pratyakhyana will naturally be sai l to have been observed in 
Future Time. In such a case, a person enjoying pleasures etc. 
in places like heavenly regions after death, will be said to have 
violated the vow. Because, he being engrossed in pleasures after 
his life is finished, will not be said to have observed the pratya■ 
khyana for all the future time. According to this interpretation 
of a-parimana pratyakhyftna, even Mukt&tma will be said to be 
holding the vow and hence will be called an ascetic. But that is 
against the practice of the a gamas. 

For, it is said— 

“ Siddhe no saftjab, no a-sanjab, no safljayasafijayb ” 

[ A Siddha being is not restrained, nor unrestrained, nor 
between the two. ] 

There will be another difficulty also. The subsidiary quality 
formed of penances such as paurusl purimardha 

bkasanaka, upavasa etc., as well as, the satnvarana would not be 
found at all during the whole of Future Period. For, according 
to you, the apprehension of praty&khyana does not fit in paurusl 
etc. and sanivarana does not fit in ekasana etc. 243-244 (2538- 
2539 ). 

Taking the third interpretation, the Acarya replies as follows- 

ft smnn $taft waft ftw i 

for a t w ft a ft ftft^s IR8 W«<>ii 

245. Apariochbb vi samana bsa doso jao sub tegam I 

Vayabhangabhayfiu cciya javajjivam ti nidditthain. (2540) 

[ gpr ftg ft fofi r *ftft wi! ft* i 

OTrwfwft* q uatftftft ftftgq; ir8Mr^w»ii 

245. Aparicchbdb’pi samana b§a doso yatah $rutb tenal 

Vratabhangabhayadbva yavajjivamiti nirdistam. (2540) ] 

Trans. 245. In (case of taking) continuance without 
break also, the same fault (arises) That is why for fear 
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of violation of vow, (the words) " yavajjivam (till the end of 
life)" are mentioned in the Scriptures. 2540. 

qq reqfam- 

ratrc qq <ratft-*i3iqfM^Hift qraraqi% 
1 % 3&*ift*ira * 1 ® jrefftq >rirRfat *ftg, 3nd%5. *d- 
*raranwi 4 m<qmR qra«rg ? I ’rarer: qs?:, dbrarat, ft 
^ft*f srafait f% re sreftejH, qrra 1 sn(W% *nq^ 

ftsteft f* 3 jqfo^ ? ^tft i 3 jsj fi^ftqqsj:, rrft gsreqrft 3 >«tr- 
sn^qsnsrer wraw «R, Pt^rarfa wrarqn, 3q*gora'«<qrarc4& 
a qq $hn i 3TOfre*t?-“ gq ^iratft” ?>qqRqfRr<nsr?qf<?qR- 
qfoRftpfhfq qqqifqqftq firq$qfftft<q 3 ra»f “ re«q wra 
*W >raqrafq srr^ftqra” qtgqraraqRW “qtqqftqq” 
iftwntiftB^ i 3Rt i^qtrwqftqmam ?ft mvoii 

D. C. Even if a-parimana is interpreted as a-puricohbd or 
continuance, the same difficulty (as in the ease of the first two 
interpretations ), will arise. 

When there is no time-limit, should a person observing 
pratyakhyana enjoy pleasure after a definite period of time, say 
ghatika or should he observe the same for the whole of an&gata- 
kala ( future time) ? If it is said that one should enjoy pleasure 
after a definite time, say a ghatika, there would be a lot of 
confusion, on account of questions contending as to why not after 
two ghatikas, three ghahkas or even more ghatikas, and so on. 

Secondly, if it is said that one should observe pratyakhyana 
for the whole of ‘‘ an&gata kala ” or the period of time that is 
yet to come, then those in the pra-loka will be said to have 
broken the vow on account of their enjoying pleasure etc. after 
death. The Muktatmans will be called ascetics and there would 
be absolute negation of uttara-guija and sanivarana. 

Thus, a number of difficulties arises, if the theory of a-pari- 
m5ga pratyakhyana is accepted. 
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It is, therefore, said in the a gamas that— 

“ Savvam aavajjam jogam paccakkhami javajjivafc ” 

[ I abandon all the disgraceful contact till the end of my life.] 

The commandment of the Holy Writ clearly indicates that 
the limit of observing vow for an ascetic is the end of his life. 
So, give up your false persistence for a-parimana pratyakhyana 
and abide by the commandment of the againas. 245. (2540) 

The Aearya now proceeds to show that the fault of a^atpsa 
or expectation does not arise in case of sa-parimarja pratyakhya¬ 
na etc. 

w refc n ftftranfft m ft qq w wnftit i 

gfts «Rt w wnwrrot 

246. Nasaipsa sevissami kintu ma me mayassa vayabhangah | 
Hobi, suresu ko va vayavagaso ^imukkassa? (2541) 

w ft wnsn?: i 

w awrasrait f ftgRwa 1 iiwiRHvtit 

246. Nasanisam sevisye kintu ma me mritasya vratabhangah | 
Bhut suresu ko va vratavaka^o vimuktasya? (2541) ] 

Trans. 246. 1 do not cherish any desire, but (while ob¬ 
serving the vow, 1 only expect that) let there be no violation, 
of vow after death in (the regions of) gods. And, where is 
the scope of (observing) a vow to a Siddha or Accomplished 
Soul? 2541. 

JRmWJH *• at ft TO”-^viwr 

wit ataiaiftwRW wta#t at ft aaa*- 

m qat^” aa’tftmftfttaHp t re n a atft a ft dfr aft t t 

anvia wssaat ? i a ft ftvataKwsfat watavaiawana 
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^ wrarj. qrasfare- 
fon srai^nfir, qqrcwwm h *fir qrawafaKtR- 

l ai^f ynwm -ftWW JR*rcfi^ ?' I 3j4 
ft if% ?ra ^ q>rc4tawrau. ?fo 

qsasi ir?t*flf B«^«n? I flfsrafas if^PFroNRfy uc- 

adrift 33FR0wH4tniftfa i aw sftsft mw^ sft; 
*l«@ft, ?rw ^ »«fa»ftsqftqft JJRreqft sjsmft ftfilfft 

sq>srai %ftmi?-“«> 

m^nft” ’ftsft gf% n^sfir awift fti^r ftfosnfer «t 

am^mq^Tij ? ft wjrf * ftftrftft 

5rr: i aftBmPpmft a^ra^ftqftinawen^Rftft i 
^n wrrto^ft wn^imfon'JiRRTWt ^q«n- 
*3R3lft IRH«?U 


d. o. 

Aearya: - -One who observes pratyakhyana till death, never 
cherishes a desire to enjoy pleasures after death. That is to say, 
his pratyakhyana is not defiled by means of any desire. On tho 
contrary, he attaches good intention to his pratyakhyana, when 
he desires that his vow may not be violated after death while 
enjoying pleasures in the divine regions. On account of good 
intention, the fault of agamsa does not arise. 

It should be noted that the observance of vow is limited to 
this life, only with a definite purpose. The condition of the ob¬ 
server of pratyakhyana in the heavenly regions is different from 
his condition in this life. During his life, he being a vratadharin 
will be free from the bondages of Karman by virtue of his dis- 
passion etc., but while enjoying in the heavenly regions, bonda¬ 
ges of Karman will definitely arise and that will obstruct the 
observance of vow. This shows that the pratyakhyana is limited 
only, to this life, and it is not possible to follow its practice in 
the next world. The theory of a-parimaya or unlimited pratyl- 
J&ytaa is impracticable in this way. 
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Gfostha MfihilaWhy should one be afraid of the violation 
of vow in the other world, while following the practice of pra¬ 
tyakhyana, It is likely that an, observer of pratyakhyana may 
attain .Moksa after death, and thus he may not violate his vow 
in absence of enjoying. 

AcaryaYour aigumont is not valid. There is no possibi¬ 
lity for any one to attain Moksa at this time. There is no rule 
even in a heaveuly abode like Mahavidblia-k^ctra that all its 
inhabitant creatures will attain Moksa. 

Gostha Mahila Since great vows arc already included in 
moksa , the theory of a-parim&na pratyakhyana will succeed 
without doubt. 

Acarya:—Even that is not correct. How could one who has 
already attained moksa, have any scope for the observance of 
vows? As he has fulfilled all the metaphysical aims, he does 
not need the practice of pratyakhy&na in any way. 

Thus, your theory of a~pariirm\a pratyakhyana is not bene¬ 
ficial even to those who have been attaining Moksa. 246 (2541) 

Moreover, 

at l 

247. Jo punaravyayabhavam munam&go’vassabk&vinam bhanai 1 . 
Vayamaparimanamevam paccakkham so musavai. (2542) 

[*?: g*w« ii q s i HwqgM •sfrirfir l 

inw yrwft ir«©irwii 

247. Yah punaravratabhavam janannava^yambhavinam bhanati | 
Vratamapariinanamevam pratyaksam sah mrisavadi. (2542)] 

Trans. 247. One who accepts a vow, as a-parimana (to 
be observed permanently) in spite of his knowing the possi¬ 
bility of breaking the vow as certain (in future), is an evi¬ 
dent flar. 2542. 
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*j: pftsfo wft'rfftflfrcmfafti* sra gwft, 
^ “ "ftfera: gwftfcc n«sft ” tmqfmum: g*s =*m- 
s»nwM<mra«ram fflfm pm atra^lsft ira nmroqiTOiiftra 
’jwJsto'rfftrotfH *m?sm<fit, h p pm! *m<t hw^ siratfr 

imwii 

D. C. When a person well-versed in Sciipturcs, says that 
the practice of pratylk/iy&na should be continued even after death 
for ever, in spite of his knowing that it will be certainly obst¬ 
ructed while enjoying pleasures in the heavenly regions, he 
should be called a perfect liar. For, he says something else than 
what he actually hears in his mind. 247 (2542) 

Also, 

mmt wmm ft at mrn i 

ant stfti *r ftftw? rnmaft* ft at 2 

248. Bhavo paccakkharjam so jai maranaparao vi to hhaggam i 
Aha natthi na niddissai javajjivam ti to klsa % (2543) 

[mm: *ft aatmtf* i 

am *nftr a faftpft amafftftft cm: tRV-eii 

llWf^ll 

248. Bhavah pratyakhyanam sa yadi maranaparato’pi tato bha- 
gnam | 

Atha nasti na nirdi^yate yavajjivaiuiti tatah kasmat ? (2543) 

Trans. 248. Pratyakhyana is (nothing but) a dispassion¬ 
ate inclination (of mind), if that ( petsists ) even after death, 
the violation (of vows) certainly takes place. And if it is not 
so, why is it not mentioned as limited to this life ? 2543. 

gfti-w arcr&rffoft a m 

ot t1 aim- 

9ft m grata$ 
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a** 13wra! W-, aft "waffon” *fir <fft«nn 

sg9ta f% a faf^l-ft; * fac^, ^aifa^awfas aaMf- 

^ J IRKV?II 

D. C. Inclination of mind tending to dispassion constitutes 
pratyakhyana. Does such a dispassionate tendency continue ever 
after death? Or, is it limited only upto the end of this life? If 
it is taken to persist even after death it is certain that the pra¬ 
ctice of pratyakhyana will lx; defiled by the enjoyment of plea¬ 
sures in the divine regions. "But if such a dispassionate inclina¬ 
tion is taken to exist only in this life, there will be no fear of 
self-contradiction (as in the first case), why not accept, then, 
that pratyakhyana is limited upto the end of life ? 348 (3543) 

3tf KrraV traoffnurr wrr I 

i3k «tTsfaRr<7 •marraft nfc nvi 1 irwivwvii 

249. Jai nnnnheva bhavo ceyao vavanamannaha may a I 

Klim va’bhihie doso bhavao kiiu vao guruyani. (2544) 

[ •m^afrnr'Tt *m? I 

fk wTsPufifc ^irarT. t% »!OT[ ? iwttiR'OWH 

249. Yadyanyathaiva bhavascctayato vacanamanyatha maya I 
Kim va’bhihite doSo bhavat kim vaco gurukam ? (2544) ] 

Trans. 249. When the inclination of mind is different 
and the ( actual) statement is different (that is nothing but) 
fraud. Or, what harm is there in making a statement ? Is 
word (even taken as) greater than feeling ? 2544. 

W ^ m* *R*rr- 

*TTTT 3FW 

YIPNlfM^ I SWT* TTSsqtsfif <s «TTf- 
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t i»H| % ft ursri^ *n;t^ “wft" w swra 

'rc’# rw«PwsPr^rfii ? i gmg> 

w*> 3mi% wtw m«n»H *hrx*t 

D. C. Although you feel that the practice of praty&khyana is 
limited to this life, you do not actually say so. On the contrary, 
you try to assert something different when you say that pro- 
tyakhyana is a-parimita or limitless. Why don’t you say, with¬ 
out hesitation, that pratyakhyana is sa -parimaqa or limited Is it 
because you believe that words are greater than Truth? The 
agamas do not take vacana as authentic but bhava or aotual 
feeling. 249 (2544). 

The Agamas state— 

awtw fasrfe? taorfctr aft wg xrotiraft waft I 
A ^5 ’wwir, sr writ ^arax irvirwhu 

250. Annattha nivadie vanjaijmmi jo khalu maijogao bhavo t 

Tam khalu paccakldianam, na pamatjam vafijanam chalaija. 

(2545) 

[sr^rsr fjprfafr snsr* *r: ttr: | 

wi vraiviR, Jr mri'P 5^4 wviiwwi 

250. Anyatra nipatite vyaftjauam yah khalu manogato bhavah | 
Tat khalu pratyakliyanam, na pramaram vyafljanam eha- 
lana. (2545) ] 

Trans. 250. When a statement is (made) with regard to 
something else (than the real feeling), that which is.the real 
feeling of mind (should be taken as) real vow. Word is no 
standard on account of its being susceptible to deception. 
2545 

%snfo ft ft su E w i fcggngqw x s &rawftwg , 

»p: “ 
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nm: to: JRTOTO*rcPrat TO«d*r stop s TO <r»n®l —w k f 

wPraf to: toto., * 5 top* 
31*5 TO& 1 TOt * topi spn"^ ? I totort ssTO w tor- 
fnTOHi TORsift* SfTOt^ I ?TOTOftsft TOsreTOPTORt- 
WTO; "»fit *Rflt TOTO^w ^ TO “ TO- 

TO^” pp^, ft fawnat®! ? ?ra irvvmi 


D. C. Suppose somebody has decided in his mind to observe 
the vow of relinquishing three kinds of food and declares through 
mistake that “ I relinquish * four kinds of food. * In such a case, 
where the statement made is not consistent with the real object 
of mind, a wrong utterance of words should not be considered, but 
the real purpose formed in his mind should be given importance. 
Since such utterances are made without any fixed consideration 
of the real object of mind, they become (at times) deceitful. 
Therefore, the agamas do not take vacana or verbal statement 
as (really ) authentic but the true feeling in mind. Leaving aside 
your false persistence of verbal statement, you should, therefore, 
accept the true principle of sa-parimana praty&khyana. 250 (2545). 


Then, 

TO TOraftait ft * ^ snt TOW < 

gran ra yffift ** <wi <jftq*wn i iivUirhvWi 

srTro siraronft ft wrfMfcm 1 

ftfro g^TOS »nnss»piT to iiWiRWati 

totIi TOwrarr ftr ft w raft tout I 

TO^ TOTO^ft ftfftsif ft 

TOtTOW TOTt TOT> TJFt IRWIRWII 

251. Iya pannavis vi na so jahb saddahal Pdsamittena | 

Annaganatthbrbhi ya kaum to sanghasamavayam. (2546) 
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252. Aheya d&rayam b&i janamano vi paccayanimittam i 
Vacca Jinindam puechasu gaya”gaya sa parikahei. (2547) 

253. Sangho sammavai gurapurogo tti .Tinavaro bhanai | 

Iyaro miechavai sattamao nihnavo’yam ti. (2548). 

254. Eisam samattham katto gantum Jinidamtslammi I 
B&I Kadapuy an a&, sangh&na tao kao bajjho. (2549). 

[ffn iisnfosteflr h 5^'Tfir^n I 

i^n aw: ir^iiw^ii 

anfs wiw mImuim srywTsrro^w l 

asr *tstss*tst *tr iiwirwsii 

*re; j y p ua i fl ^<i<i ^f?r fguraft -*nnfs l 

fs*V 4iMNi-(i il^iiw^u 

fa* fRTt *Pjj f5T^[lg% I 

jpftfar «w?RTsn frs: ^st «cra: irwiiwR.ii 

251. Iti prajfifipito’pi na sa yavat ^raddhattb Puspamitreiia I 
Anyaganasthaviraisca kritva tatah sanghasamavayam. (2546) 

252. Ahuya devatam bravlti janannapi pratyayanimittam I 
Vraja Jinendram priccha gata”gata sa parikathayati. (2547) 

253. Sanghah samyagvadl gurupuroga iti Jinavaro bhaijati I 
Itaro mrisavadl saptamako nibnavo’yaniiti. (2548) 

254. Idri^am samarthyam kuto gantum Jin^ndramul^ I 
Braviti Kadaputan&yah, sanghena tatah krito bahyah. (2549)] 

Trans. 251-252-253-254. Although persuaded in many 
such ways by Puspamitra and also by the old monks of other 
gacchas, when he did not put faith (in truth), then, having 
gathered, to-gether, the whole Sangha (of Jaina monks), they 
called a goddess, and in spite of their knowing the real cause 
of faith they told her to go to Mahavidfeha and inquire of 
the Tirthankara as to who was right. She went (to the Tir- 
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thankara), came back, and declared that the gaccha led by 
the preceptor was right, the opponent was a liar, and she 
further said that, he was the Seventh Nihnava. "Whence could 
this wretched demon 6 have this much capacity to go to the 
Tirthankara ? Gostha Mahila replied. As a result of this, he 
was expelled from the gaccha. 2546-2547-2548-2549. 


? - w-w-w* gaa aa 

a^afSmaTO't: aifcf’ri gfafai StfPPtRt ata# a 
ftaft atat ya fta sfta: I 

aaaicsaRts*ft at^ aja: asaafft, a n foft a afi fiwft ataafta 
afftat» h #nftft i aat “ ft fftta 2 

afftat. ai^mg asaaiftr I aa: ^fa^ff-ft*^' 
faftftit at frffefofa*rcnaatt> a ftaft ft snatft i aa: a$ft- 
afta% aftat a: aaaaaia: fa: I aftatft ■a a^a ^aanp- 
aft ffttanff ftfta: i aat aftft fifat ^aai aataat I ai aaft 
aftaia, fa aatfa 21 aa: aa: srepift ataaft afoaasaaftftft 
sftlft-aatft^ atat tafeftytftaaaat : at 

aaft at aart, aa at ftsraiflat aaft 2 1 aa s aat atat-aa 
agt fa^l aaataaa faan: a^p’ftai a i ^aa a; f<at fftteri faa, 
$ai$ a^sift i aa^a f 3 a^a I aai a at I igt a aaaft JRai- 
aai a>aaft a^a-ftW aatftsft-*' sSftaayaftayfrc: aa: 
a*a»aft2, atstaifia^i ftwnaftt, aaaaft ftta: ” aft i a^at 
gtat atgiaiftal a*ftfa-a*t<?aft%a aaaft, ft aftaw i: frptatat- 
fttftf#a% aaaafti: 1 aft • taaft ata# a ftfs&t a?a^ 
aiat a^altw aw: fa: I a a ra t fita a ft aspaa fas aa: ikhv^ii 
VttraiiWMRWii 


6. Kataputana is a kind of demon. It is believed that a 
Ksatriya not performing his duties well, is bom after his death 
as such a goblin. It is a kind of preta or inhabitant of lower 
regions. 
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D. C. When Gostha Mfthila did not put faith in the words of 
Acarya Durbalika Pus^pawitra, sthaviras of the gaccha tried to 
convince him of the Truth exposed by the preceptor. But Gost¬ 
ha Mfthila replied arrogantly “ You ascetics, what do you 
know ?” The Tirthaiikaras have preached the same principle that 
I hold." The sthaviras said “ Do not degrade the Tirthahkaras 
by such words. You do not know the Truth. ” 

Ultimately, the sthaviras called an assembly of all the 
monks, who propitiated a goddess with the help of Kayotsarga. 
The goddess came to them and asked them as to what she could 
do for them. The monks though knowing the truth requested 
her for convincing other people, to go to Mahavid&ha and ask 
the Tlrthankara there, as to who was right. The goddess return¬ 
ed with a message within a short time, and declared that the 
gaccha led by the preceptor Durbalika Puspamitra was right 
and. Gostha Mfthila who had turned out as the Seventh Nihnava 
was a liar. 

On hearing the message, Gos^ha-Mahila said" How could 
this wretch of a demon go to the Tlrthankara ? 

Then, when he refused to believe even in this, he was ex¬ 
pelled from the gaccha. Finally, without returning to his original 
school, Gos^hft-Mahila wandered here and there, and died as a 
Nihnava without expiating himself for his sinful acts. 


End of the Discussion with the Seventh Nihnava. 



Chapter IX 



Discussion with the Botika Nihuava. 

After dealing with the stories of the Seven nihnavas who 
contradicted the current religious ideal-: of Jainism as mentioned 
in the foregoing pages, the author now proceeds to give the 
story of another type of nihnavas (viz Botika) implied ly the 
word (ca) in “ Bahuraya paesa avvatta, samuecha duga tiga 
abaddhiya c&va” 1 etc. 


asarrereenf ^ feuuj an fhf% nw I 

at ii?irya°ii 

1. Chliavvasasayaim navuttaraim taia Siddhim gayassa Virnssa I 
To Bodiyana ditthi Rahavirapure sauuuppanna. (2550) 

[ snitanfai ?n?T fhf§r nmn I 

nyft »WN;rat ii?iiwv>ii 

1. . Sadvarsa^atani navottaragi tada Siddhim gatasya Virasyal 
Tato Bo^ikanam dristi Rathavirapurb samutpanna. (2550)] 

Trans. 1, Then was produced a doctrine of Botikas® in 
Rathavirapura, six hundred and nine years after the Tirthah- 
kara (^ramaga Bhagavan Mahavira Swami) had attained 
mrvZya. 2550. 

1. Vide Chapter I. p. 0 (v. 2300). 

2. Popularly known as Digambaras. 
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The story of the rise of Botika is given as follows:— 


Tfsfks* *rnr *r l 

fawqtjPEgqftfta ^rm *r irirwii 

aft ^r?ft l 

^f^5r-^?«firr-’rriTrTn^i ,: wr iisiiwwi 

2. Rahavirapuram nagaram Divagamujjanamajjakanh& ya i 
Sivabhoissuvahimmi puccha thbrana kahana ya. (2551) 

3. Bodiya Sivabhmo Bodiyalingassa hoi uppattil 
Kodinna-Kottavira paramparaphasamuppanns. (2552) 

[ *mt ^'T^g^rawnff^orsT i 

FlfsRTJTT 3i3RT ^ IRIIVMII 

*rar3PTfrr: i 

2. Rathavirapuram Nagaram Dipakamudyanamarya Krisiia&a I 
£ivabhtiterupadhau priccha sthaviranam kathana c»a. (2551) 

3. Botika&vabhute-r-Botikaliiigasya bhavatyutpattih l 
Kaundinya-Kotta-Virat paramparasparsamutpaima. (2552). ] 

ft*sr- *31313*3:, Mten-wfajj 3 W 33*3.1 

3«f53 ftq*lfti3l3S3l331 33 Wf- 331331: I 

3ft33 33^ 3P13@: 33f*3 i 3 3 3333 R!* 

f^5Rti31^3 33*3>$ q&fa i i 

33 33^3313! 3 * 313 $ wft-fsRf^msf 3 *isft 

%ai3t i 33 agn*w%R swn 3 3i«wi3t sr^i 

fiiBifa > 33*33t 3i$i! 3d <333 siftft, wfamj 

I 33: 13 3«fl 333, *3*3RS 315*31 dWs^sfr- 
JSIf% 331331 fl3lj[33l 3\333-“a«133R33” I 33! 3ffo33I 3131 

»\33^-“ yfaM 13§3wt lint iwi^riwifa 33fa 33 w, 
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q gq^q m pot: €ts*qq qfcqft ” I qq: qfarsqfrtr^qt &Wnt 
sqt fJrfq: i q*Jqqr 'qtqqrf&rsrc: p: I qq q qtqq: $ra- 

qqoi flftr l ?tat qqi^^q qf^?qi stf qtfaqq t tra “ *nrq®q:, 
qrqifqPrcppfaqq ” # q qqq l qq: % OT g q i q <(hjf q^<qr 
qqq^q #q: ?>q: l qigfof?!# qqfqqq I fqpiq qqs^jqq I qaar- 
jq%q gq*ft =q qqjqqt: I qqt qtsrr foqptqpa>q q^ssc^q qqq I 
qq arrqif: f3jqgfq*qq:~f%qqq qq qt<jqr qmif^ftqqq^gqr 
? qqqqq gibifqqrctqifq otot g^qr q^ ftqqq l qfaq- 
qsfiOiqiqq: jot? qqq^ qqraqfq, q g qqfqqfq sqiqiqqfir i qq: 
“ gqfi^f%3qtsqqq ” |fq S(t?qts;qqfqq qqqrpsqq qftqqqq 
qql| qg ^qgqqq qi*fq?qr qigqr qi^ql^qqtfq $mf5i I qqt qra- 
-qfqqsq: qjnftq^ql fq*qfir i sprqr ^ qjqt feq^ftqq>iq; qnhrfjq, 
OT«n— 

fqqq^qqi q 5^51 qtf&iqrqi qfqwriqqi q 1 
qiqqqqqraro fftqq ^ q^ 51% n?u 
gq fqq qq# qtqii qq qq qqq#q qiwi I 
qq 315 ft»rqi trfq qqftro ikii 

55 %>mkfkq^ 5 qtqf 5 %w, pRf%qq %fq fjftq qqfa:, 
3t^qf 3 qs^qq m ftftq:, q^qsqq g 05 qg^q:, q^gq^i q? 
q*fqq: 1 %qrf^q praf^t, 5 %qq % q% 

qq qqnqql qiqfqoi q qiq^qftqi 1 
qq^i? qq^m q nt^qi qjqftq^tnt ll?n 

?fq q#q: qraftqfq #, qq q qqfqq: 1 q«fa g m. qqfaq: 
qsqa^q q t qn qqfiq , q«qq^q g qq sqqqfqqqqfq: %qrf 9 tf«re- 
^ feq qiftfii 1 q%qg pqr fqqgfqqr ifrqnj-“q%qg, qft fofiiqi- 
sftqM^qhjift^^qiqigqft: qftgsRt ? 1 q qq ftmsq: f% q 
? 1 qqt pfitq^q-q *pq t P ifq sqqfMfcgt, qqqqraqraig, 
q|qq q tjqqq qq q^g.” > qq! faqgfqqr $tri>q.-“ qfa 
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* ft ? , 5*?*sfcr gf sRftft, TOtasrfar b ^ ONft f ft 

ft s?im w^-^-g^rftffaftfipn qftrsT- 

? I 3RT IR ^ ft^TTJ, 3R*S%$- 

^ ” I 3^TT StrFIJ-^cT ? sripR, rTft *ftTCr- 

W-f^r: $RTfif fltsft w?nrf<irR?*rciN 

snilfih ^ <^fo qrefq ^ ft ^fi r 

* wrro, gr^nn? «r , * %m wm wfTOw- 

bwh i firmer 3rfqf ?r tow^ct: “ bs% fir firwpTT 
ft^snr ” fr^rift spRnj i <ft?r gsw toWto ^pifcRrifipr- 
Wmiifas* gfaft: srfnanrritsfq ^rftwnqtffo ft^ af m ^ * 

ft?§ s ?fftnrfar qftsrnr finfcr: i *rw srftw^r 
*m ^rfq?ft irhn ^ ?roNW <r 

^RTRrafarc CTPTft ^NbPt ^dfcft I fiwri SRR'ft srftgT 
^iftw^ri ^rt f^r ftrof #*RTfintf “m jritamig 
fa*WK ” f^fin^rfa <rcr to qfi^lws^ft i <r ^ sqffost- 
sswr i ^s?r H ft^rr fitart ftronsft- 

^rf|?n ^ ” ffir ftfim srtrossM 6 frof^Rfir, ?r 

******* wi I ^rar ft sr^rfifftr I <RT! ftR^fiRT 
^Piwr-O rtmmj t *1 ftpft 1 

*TPmRwfsfir ftftjcqft- 41 % ?&!#- 

%ft “ sfl spit ftrarAro*[ *rcfir ” im *rrt^ 

^n^r 1 u ^teKsfe: ” 1 ftftw 3 |?tob 

IRHMlRWII 

D. C. A detailed account of the rise of the Botika type of 
Nihnavas is given below:— 

Once upon a time an Acarya named Arya Krisijascri had 
come to the city of Rathavlrapura, and put up in the Dlpaka 
garden outside the city. In the city, there lived a Royal atten- 
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dant named Sahasramalla ^ivabhtlti, who being the king's favo* 
nritfe, wandered in the city till late at night. His wife was very 
o uch annoyed by his irregular conduct. She once complained of 
his irregularities to her mother-in-law saying that she had to 
wait for her husband till late after midnight, without taking food 
and sleep. The mother-in-law asked her to go to sleep, and she 
herself waited till her son returned. After midnight, ^ivabheti 
returned and asked her to open the door. The mother being 
enraged at his behaviour, replied “ O impudent boy I go wher¬ 
ever the doors are open for you at this hour. Nobody is going 
to die after you. ” Overwhelmed with anger and pride, he went 
away. In course of his wanderings, he found the doors of a Jaina 
Upa^raya open at such a late hour. The Jaina sadhus were 
studying their lessons at that time. He approached them and. 
requested them to initiate him into asceticism. The ascetics refused 
to give him dik sa as he was a Royal attendant and the permi¬ 
ssion to do so was not sanctioned by his mother etc. Conse¬ 
quently, &vabhuti accepted dlksa by himself from an earthen 
spittoon lying there. The ascetics supplied him with the necessary 
apparel of an ascetic, and subsequently he entered the Jaina gaccha, 
as a Jaina Sadhu. Next day, all the sadhus proceeded on vffikra 
(going about from place to place). 

In course of time, it so happened that they returned. to the 
same place. The king received them with great respect, and gave 
&vabhcti a kambalaratna ( a costly woollen shawl). The preceptor 
asked ^ivabhuti to renounce it, as it would create trouble in 
several ways. Still, however, ^ivabhuti kept the shawl secretly 
with him without the consent of the preceptor. Being very much 
attached to the shawl, ^ivabheti used to see it carefully every 
day after returning from his begging tour etc. But he never 
used the same for fear of being detected. The preceptor knew 
that ^ivabheti was deeply attached to the woollen shawl, so, 
once he took the shawl in ^ivabheti’s absenoe, tore it into several 
small pieces and gave each piece of the shawl to every sadhu 
for the purpose of cleaning his feet. When £ivabheti came to 
know of this, his mind was greatly perturbed. 



: 04 : JinaVaacIra Gfaafe [The Bo^sSm 

Then, aikoe in course of his lecture on Jinaka\pikas 8 , the 
Acarya said:— 

■Upalfeappiya ya duviha panipaya padiggahadhara ya I 

Biura^wnapSuraipa ikkikft te bhave duviha (1) 

Dnga tiga caukka panagam nava dasa ekaraseva harasangam I 
a$ha vigappa jiijakappe honti uvahissa. (2) 

{ There are two types of Jinakalpikas (1) One of these 
haring hands (to be used) as a vessel, and (2) the other 
of Hmnk who actually possess vessels Of alms. Each one of these 
is again mf two types:~(1) Those (covering their bodies ) with 
gWMa'is, asid f2) Those '(going) without garments. A jinakalpika 
has *n sfnriixi (a combination of articles) of two, three, four, 
fit*#, nine, ten, and twelve varieties, { serviceable in the performance 
of km re&gfaaB duties ) ] 

" There are some ascetics who have only two upadhis : viz. 
a Rapharaqa (a wollen ohowry and a mukhavastrik a (a piece 
of cloth folded to be kept before the mouth). With an addition 

&, JinaValpikas are a variety of Jaina Sadhus who were 
strictly undmgoiug the principles of religious practices followed 
by the Tfrthankaras irrespective of bodily discomforts and hard¬ 
ships. Before adopting these rigid religious practices, a Jinakalpi 
sadhu is required to undergo the following five tests-viz. (X) 
With regard to knowledge, he must have a thorough knowledge 
of at least nine-porvas from die beginning to the end, and also 
to repeat them from the end to the beginning. ($) With regard 
to austerities, he must have the strength to observe fasting lasting 
from one to several days at a time, and upto six months duration 
at a time, without any resulting weakness. (3) With regard to 
mental courage, he must remain In Kayotsarga in deserted depi- 
litated buildings* public squares, burning places (for dead bodies) 
etc. and he undaunted by several difficult sufferings and hard¬ 
ships* (4) He should think that he is alone, none else is his 
companion, and $>) With regard to bodily strength, he must 
balance his entire body on his toe. 
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of one, two, and three kalpas ( articles ) to the above-stated two 
upadhis or paraphernalias respectively. 

Again, there are some who in addition to rafo hx t rG P Qa and 
muhapatti possess seven kinds of paferar in this way 

Pattam, pattahandho, payatt ha vanam ca payakosariyA | 

Patalaim rayattagam ca goochad payv-nijjpgo* (l) 

[ Pttram ( alms- bowls, utensils etc.); patrabandfi&m (a square 
piece of doth for fastening the patras together when not in use 
and which can also be utilized for carrying them as in a sling, 
on a begging tour) Vern: pltrasthapanam ( a square pieoe 

of woolen cloth abou 11x11 inches with pieces of cord attached 
at ibur corners for tying up the patras)^ ps&rdkesarifo (a small 
woollen ehowrie, Vern: jaicfl); patalak&ni (oblong pieces of fine 
doth 52** x 24'*. Three such pieces are to be used for the su¬ 
mmer, four for winter, and five for the rainy season Vern qggi); 
rajastrlnam ( a piece of doth to he placed between each pfttra); 
gnechakam (a square piece of woollen doth similar to patrastha- 
pana, with a hole in the centre, but without cord useful for 
tying the patras together) are useful for Patras. 1 

This shows that there are nine kinds of uptdhk When one, 
two, and three types of Kfllpa are respectively added to them 
nine varieties, there are ten, eleven and twelve upadhis in all, 
hr case of several ascetics. ” 

On hearing^ this, £ivahhati said " If that is so, how is it 
that aughika (for daily use); upadhi, andaupagrahika. (force** 
sinal use) upadhi alone are apprehended I Why is not Jmshripa 
itself attained*”? The preceptor replied:—Jiaakalpa ha# knpp 
eared with Jamba Swann 4 . And it is not possible ter attain tiaa 
same in absence of sufficient strength ” etc. 

4. Who died in Vlra Samvat 64. The following ten. precepts 
are said to have disappeared with Arya Jamba Swami-^L) Manafei- 
paryava Jflana, (2) Paramavadhi Jhana, (3j PuISka Labdhi, (4J 
Aharaka £ftrlra labdhi, (fi) Kfapdkafowfi, (Bj Upaiamaftenf, (tf 
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Sivabhuti :— u How could that be when I am alive ? I shall 
accomplish that. One who really desires to attain Mok&fl should 
observe the vow of Jinakalpa without any parigraba (possession) 
what-so-ever. What is the use of accepting objects that cause 
passions, fear, attachment etc ? This is the reason why the Scri¬ 
ptures have preached ideal ni&parigraha (complete renouncement). 
The Tlrthankaras have moved about without any garment or 
covering. It is, therefore, advisable to go without any covering 
what-so-ever. 

Acarya:—In that case, one should also abandon his body 
immediately after he undertakes to observe the vow. Because, 
vices of passion, fear, and attachment etc. lie in the body as well. 
The principle of nisparigraha {complete renouncement) preached 
by the Scriptures, means to assert that one should not cherish 
attachment even in religious observances. Complete negation of 
attachment is itself nothing but a state of ni%parigahafa or 
complete abandonment of property. It should also be borne in 
mind that entire abandonment of religious observances, does not 
necessarily mean nfeparigraha, . The Tlrthankaras do not really 
happen to be completely naked. This is seen from the statements 
like “ Savve vi egadesena niggaya Jigavara cauvisam ” etc., 
which prove that all the twenty-four Tlrthankaras had come out 
with one divine garment. 

Sivabhcti was persuaded by the preceptor and several other 
old Sadhus in many such ways, but out of vanity and passion, 
he did not give up his false notion of giving up garments etc. 
He stayed in the garden without a single garment to cover his 
body. His sister, Uttara, who came to pay her respects to her 
brother found him in the naked condition. She, too, therefore, 
gave up her clothes. Then, while going about in the city for 

Jinakalpa, (8) The three kinds of samyama-(viz 1, Parihara visu- 
ddhi, 2. SeksmasaJpparaya and 3. Yathakhy&ta earitram) 9. Kfevala 
j&ana and 10. Siddhi pada. Vide Tapagacoha Pattavali p, 
&r£2, also Vide verse 2393. 
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alms in that condition, a whore saw her. Thinking that she 
would affect her profession, the whore gave her a doth to cover 
her body, in spite of her reluctance. Eventually she narrated the 
whole incident before her brother, ^ivabhnti thought at last, that 
a woman would look obscene and disgustful if she did not wear 
a cloth, and asked her not to give up clothing. 

Then, after some days, ^ivabheti initiated two of'his pupils 
viz. Kaugdinya and Kottavira who prolonged the sect by tradition. 


The whole account is discussed in details as follows:— 


l i.wiRvati 

% -*ifonr i 

gfWsrf fife *r*n«R*r 2 iMRVtfii 





*vrtn g*ripn gq n ■*rf&ra®rTftwnra ftr I 

v ftrfifaT rrefflffsft 3T ^ II'sirv^ii 


viftsr sRmaft %*n ii<irv\vsh 


4. Uvahivibhagam sdum SivabhQI AjjaKanhagurumole i 
Jinakappiyaiy again bhanai gurum klsa neyanim ? (2553) 

5. Jinakappo’gucarijjai nocchinno tti bhagifc puno bhanai | 
Tadasattassocohijjau vucchijjai kim samatthassa? (2554) 

6. Puoohassa puvvamagapucchachiggakambalakasayakalusiO 
cbva | 

So bbi pariggahafi kasaya-mucoha-bhayaiya. (2555) 

7. Dosil ja5 subahuya su& ya bhagiyamapariggahattam tti i 
Jamao&la ya Jiflinda tadabhihiS jam oa Jigakappo. (2556, 
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8. Jam oa jiyaeelaparisaho muni jam ca tlhim ^hagehim | 
Vattham dharijja negantao taS’cblaya sbyt, (2557) 

faTORrTOrflwsrei •»r»rl?r ^arnft*9t; ? iivirh^ii 

fflr ■*rfat?r g^ nf fr I 

<^R»gq ?» ? iwiwmi 

TOFI to i 

*r jrffRr TOro-Jjroi-'TOifaw: ll^llWMl 

itar to: ^ ■* «<fiwHMRg^4fat? r i 

in^sm fa^Fjcwrofaf^rt to faw 3y; iiwiiw^ii 

to Rroi^rroRroi Stf**: ?q&: i 
im *nf3g ^nrowTOt'siiram Profit imiwvsii 

4. Upadhmbtaagain srutva ^'ivabhatiraryaKrisnagurimiaLo | 
Jinakalptkadikauam bhanati gurum kasm&d nedanlm ? (2543) 

5. Jinakalpo’nuoaryatc nocchinna iti bhanito puna-r-bhanafci i 
Tadaiaktasyocchidyafcam vyuccbidyate katham samarthasya? 

(2554) 

6. Pristasya purvamanapristacehina kauibala kasaya kaiusita eva i 
Sa braviti parigrahatah kasaya-murccha-bhayadikah. (2555) 

7. Dosa yatah subahukah $rutb ca bhagitamaparigrahatvamiti | 
Yadacelfi&a Jinendrastadabhihito yacca Jinakalpah. (2556) 

8. Yacca jitacelaparisaho muni-r-yacca tribhih sthanaih I 
Vastram dharayed naikantatastato’celata irbyasi. (2557) 

Trans. 4-5-6-T-8. Having heard from the preceptor the 
section on upadhis (possession of necessary articles ) of Jina 
kalpika etc. he (i e. Sivabfwti) puts the question before the 
preceptor “ Why is Jinakalpa (rites of a Tirthankara) not 
accomplished now? “ it has died away” (was the reply). 
He sal# againtet if be dead to weak persons; why is it 
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dead to a capable person ?” He (i. e. Avabhftti), who .was 
previously asked by the preceptor ( to renounce the woollen 
shawl) and whose mind was perturbed with passion as his 
(costly) shawl was cut (into pieces) without his consent> 
says that “many faults such as passion y fear, attachment 
etc. (arise) from parigraha (possession of property). That 
is why even in Scriptures, the doctrine of a-parigrahatva 
(renunciation of all worldly objects) has been preached, the 
Tirthaiikaras (have moved about) without clothes, and they 
themselves have preached the Jinakalpa. Thus, one who has 
overcome the distress of naked condition, is (called) an 
ascetic, and since he would put on a garment at three places 
(i. e. on account of three reasons viz. out of shame, out of 
censure, and out of distress ) but not in solitude, it is, there¬ 
fore, better to remain in the state of being without garments. 

(2553-2557 ) 

tot argrcrai to, tot “w ^ 

wtfe” ’mw “ftrafawRiil ffV’ i 

qfag e t ^ fes TOTKrorefa TOrftrofim: i tom Wfo 

wrajwwwwft fow rat, faft stfrfl 

qftsn i m mtil kt 

5tm» fafiW w htoito a«n, ig^n m 

stmt to toi, to to tout i 

D. C. An ascetic could be called “ jitacela parisah*” only if 
he has abandoned clothes. As regards wearing clothes on account 
of three reasons, the agamas say that— 

“Tihim (haijehim vattham dharijja hlrivattiyam, dugaipcha- 
vattiyam, parfsahavattiyam. 

[ One should put on garment at three places: where shame, 
censure and torture ( are counted). 
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The agamas, thus, allow the wearing of clothes on three 
grounds:—(t) If an ascetic requires (it ) for maintaining restraint, 
or out of shame. (2) if he needs it for saving himself from 
public censure, and (3) If he wants to protect himself from phy¬ 
sical pain arising from exposure to heat, cold, or mosquitoes etc. 
^ivabheti says that he does not require clothes for any of the 
three purposes mentioned here. Hence, he preferred absolute 
nakedness, to wearing even one garment. (2553-2557) 

Then, 

fire ^resrrefir^T fir imrhvii 

9. Guruna’bhihio jai jam kasayahbii pariggaho so tb i 
To so dbho cciya tb kasayauppattiheu tti. (2558) 

[ s^rrrsfirffnV ^ *wre|g: ’rfirr?: ?t I 

wr: *re I* *w » q fc’ T fi r ^ gfifir lUlRWll 

9. Guruna’bhihito yadi yat kasayahbtuh parigrahah sa te I 
Tatah sa dbha bva tb kasayotpattihbturiti. (2558)] 

Trans. 9. He was told by the preceptor that “ If the 
cause of passion were (said to be) parigraha according to 
you, then your body itself would become the same, as that 
too happened to give rise to passions. ” 2558. 

W l % , 3^ 3^ ft gw 'rfhj?:, ^ 15gw I 

“at 3t 33T3f$ ^5 *3 ^ 33 3t3IR»Rtsft wmt- 

rq fifrtjftft >#(?: 3fisr«frrar srwtfl i arajsqftircTO "rffcwit 

d. c. 

Aoarya:—If O '’ivabhoti I everything that happens to he 
the cause of passion is parigraha according to you, then, one 
who desires Mokka should renounce the body also, as the body 
gives rise to passions, and thus becomes parigraha . (2558) 
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Or, why say about body alone— 

arfytj <r fik ffifk an? awr * wsr * afleroNHr ar I 
*?g * ^sr »ft 'awrt ft g!r sr ^n*alr 11? °iRWUi 

3><n ammrftfim ftmft ft sr^ra-wurrH i 
wit qw r qf i ft sr vftwftsrpsf ftrorm * 

10. Atthi va kim kifkci jab jassa va tassa va kasftyabiyam jam I 
Vatthum na hojja evam dhammo vi tame na ghbtavvo. (2559) 

11. Jeija kasayanimittam Jino vi Gosala-Safigamainam | 

Dhammo dhammapara vi ya padiniy&nam Jigamayam oa. 

(2560) 

[3rf*?T fk fkfk^mfk T rf^T 3T ^1 

^5 qr vrvmfcftr r*pn 

^5T ^qrnrf^ffiT# f^Rirsfa IM «{l^ I 

srfa ** nr^sftaRf ftrwrr 

10. Asti va kim kifieijjagati yasya va tasya vft kasayabijam yat | 
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559) 

11. Yena kasayanimittam Jino’pi Gosaia-Sangamadinam | 
Dharmo dharmapara api ca pratyanikan&m Jinamatam ca. 

(2560) ] 

Trans. 10-11. Is there any object in (this) world that 
would not become the object of passion to one person or 
the other ? In that way, even religion should not be accept¬ 
able to you. Even a Jina becomes the cause of kasaya to 
Qo&la and Sangama etc. Thus, religion, devotees of religion, 
and even doctrines (preached) by Tirthankaras (would 
become) the cause of evil motives to their opponents* 
(2559-2560) 

ft ft anfawft gmft aq, qrg, 

*wit ^ wi h J i g 3 ft 
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vRsft mt h irftawrs, mnft w i Eu , wro|g?fi^ i *a: ? 
tfqn-Sftwift’ w i mw t awftit w, ftsg a fapms- 
li f wmw i q&wn t ftfoft iprafedfciwJsfo ftes^rt 
fareniMPnniflfrrt wwftfin i «smt: i ySwwfta:, s$fc- 
sfo qfcftsn m, f^m ^ 
gscfat $s #mqffiw w’ | wntf gsu ft w if ftsrarcnraftf^- 
*ffat wrcftfiwiu , framin g umlft, * I 
" m q fawq, qfafeq^” IWttllVtMH 

d. c. 

Acarya:—Is there any object in this world that would not 
happen to be a root of sin or stupidity to one person or the 
other ? From that view-point, even religion will not be acceptable 
to you. Because, that would aot as the cause of evil motive to 
somebody or the other. Even the Tirthankara himself happens 
to be the oause of kaspya to Go£alaka and Safigamaka etc. Thus, 
religion, its followers, and the doctrine of the Jinas along with 
twelve Angas, would become the cause of ka$&ya to those who 
oppose the Tirthankara and His doctrine. 

According to you, all this would be parigraha and henoe 
should be renounced. But that does not actually happen. And, 
the principle that everything that gives rise to ka%iya should 
be renounced, is not valid. 10-11 (2559-2560) 

Now, the Aoftrya tries to remove the doubt in the opponen¬ 
t’s mind, and assert his own principles as follows:— 

arf ft * nimnrwi 1 ! ft i 

uv »Wt * HHtftWii 

12. Aha tfe na Mokkhasahaqamaib gantho kasayahes vi | 

Vatthai Mokkhasabanamalb suddham kaham gantho ? (2561) 


n n ♦nSFHl^WMW IPft ^nHpWTSn I 

mwft v ftwwmw i ^ wwn ? iiwwmii 
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12. Atha tb na Moksaaadhanamatya granthah kasayah&taro’pi | 

VastradiMoksasadhanamaty a £uddham kathum g rantha I 

(2561)1 

Trans. 12. If they are not proved to be parigraha in 
spite of their being the cause of passion by virtue of their 
being the accessory means of (attaining) Moksa, how could 
pure clothes etc. also be taken as parigraha from the point 
of view of their being recognized as the implements for (the 
attainment of) Moksa? 2561. 

itaMR aw fcnrorcm 

ftsft 3 a»it 3 %3 I 33«r«h i 1 

aft TO-qiroftwgrow 3)33 1 3334 31 nr- 

arm *3 a«tt ?-3 *3ftftc3$, ntnm 3 3 i 3*«ftfa uv\$?n 

D. C. When we have not accepted d&ha etc. as parigraha 
in spite of their being the cause of kasaya on the ground that 
they happen to be the necessary implements for attaining Moksa, 
we should also accept dean clothes etc., as the implements re¬ 
quired for the attainment of Moksa, and hence they should not 
be renounced by taking them as parigraha . 12. (2561) 

In reply to the argument that clothes etc. should be aban¬ 
doned on account of their being the object of murccha or attach* 
ment, the Acarya says— 

3Tj ft 3npmft 1 
^ 3 t nft 3 wrwmw ? iiwrhwi 
any ?)5*9? 1 

an i«9t wirra ft ? ikvirhwii 

3 Tf froftr gg 3 i» 3 rria ft 1 

wftftr fro ftft t mi ii^irwu 
^r- ^w p| ftea*g is 1 
33 rift Pnftwi igft uMitvuHN 
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arrftwrar ftr arei fi rag l 

gjfqrforrrrffTT^Tpnt aa*r*rea«ifannifa nt«iR«^u 

^aara-a^-s^a^T-ss-arKarfH* i 
^awaitRA fa#*n fr a a g ffifr iit«iiv*V*ii 

13. Mucchahee gantho jai to dehaio kahamagantho I 
Mucchavao, kaham va gantho vatthadasangassa ? (2562) 

14. Aha-d&ha”haraisu na Mokkhasahanamai^ tb muccha | 

Ka Mokkhasahagbsum muccha vatthaiesum to ? (2563) 

15. Aha kuijasi thullavatthaibsu muccham dhuvam sari re vi | 

• i 

Akkejjadullabhayare kahisi muccham vis&s&nam. (2564) 

e 

16. Vatthaigantharahiya dMia~’’haraimittamucchab I 

Tlriya-sabar ad ao nanu havanti niraovaga bahuso. (2565) 

17. A-pariggaha vi parasant’csu muecha-kasaya-dosehim I 
Aviijiggahiyappago kammamalamatjatamajjanti. (2566) 

18. Dbhatthavattha-Malla- , i 3 ulevaija-”bharaijadharino kei \ 
Uvaeaggaisu muijaO nissanga Kbvalamuvinti. (2567) 

[ aft $fifta>s i 

«a at a*at asrrasrifta ? iiwiv^ii 

3PT a ft I 

*nr afcrcnafti «rssi asnftfcf ? i.?»irm*ii 

ara aatfft t fs a gn ft fr ! | » 3 ^t fa ariftsft i 

«fift«aftc ftlftn lUMR^vii 

*w<ft a ?a T ftm ^fr- s>tm fomaq^tfo 11 
fft^-aianaa* af ara&r fiaaftai afar: iiwr^hh 

rs ft, ■ _■ A-— ■ _ , _■ ■ ■ ■? , . f r „ , 

^tth i 
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3Wi5fts gspft fa:*cwn u^irh^sii 

13. Murceha hetu-r-grantho yadi tato dbhadikah kathauiagranthah | 
Mftrccavatah, katham va grantho vastradyasangasya ? (2562) 

14. Atha d&ha”haradisu na Moksasadhanamatya tb marccha i 
Ka Moksasfidhan&su marcchfi vastridikbsu. tatah ? (2563) 

15. Atha karosi sthalavastradikfcsu marccham dhruvam 3arir&’pi | 
Akrbya durlabhatarb karisyasi morccham v&es&na. (2564) 

16. Vastradigrantharahita d bha’’haradinvatra marcchaya I 
Tiryak-^abaradayo nanu bhavauti nirayopaga bahn&ih. (2565) 

17. A-parigraha api parasatkesu morechakasaya dosaih I 
Avinigrihitatuianah karmaiualaiuanantamarjayanti. (2566) 

18. D&hastbavastra-malya-nulepana-”bharanadharinah keeit | 
Upasargadisu munayo nihsangah Kbvalampayanti. (2567)] 

Trans. 13-14-15-16-17-18. If the cause of attachment is 
parigraha, then, how could body etc. not become parigraha 
to one who has already got attachment, and how could 
clothes etc. become parigraha to a lonely ascetic ? If you do 
not bear attachment towards body, food etc., on the ground 
that they are necessery (instruments) for the attainment of 
Moksa, then, what attachment is there on garments etc., that 
are equally necessary for the attainment of Moksa? And, if 
you attach desire to external objects like garments etc, you 
will be doing so all the more to body, which is more preci¬ 
ous (than clothes etc.). The tiryancas (i. e. beasts, birds etc,) 
and savage people though without parigraha of clothes etc, 
very often go to hell only out of their attachment for body 
and food etc.. (There are some, who though a-parigrafu ( or 
not possessing anything whatso-ever) by themselves, earn a 
lot of (bondages of) Karman, because of their vices such as 
desire, passion, etc., while other ascetics with their bodies 
decorated with garments, garlands, besmearings, and oha* 
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ments etc. on the occasion of upasarga etc., attain the Abso- 
lute’State of Existence unaccompanied (by anyone). (2562* 
2567). 

aat: gaat tpt, aat aft at 
fsdtg:atpa: afts*:, aforetafta a ar^a:, aaaaft “f^staa 
ft ” ^sSaat atraarosaai q aglpw a fot-ssgro ft a s aa pt ? 
asaaiw 1 5# a nwnpj, aa: ateft afoaiaa: aiftfir i a <4 at 
aataassfeftaftataifta ajfft*p*a araftanftai ipat %% 
?-a aat^a aanjata a* tF=a i 3 ia ^(-sssrctfts ^ 
aa aifta, aftaiaaa?aT Itif ssaia;, aft aftanwfta 35^- 
*aft aanfts aa ??a! an ? tfa 1 sia tf&i arareaia, wt- 
%faift-atai«aasaa*a?aia, asatat^, atf«raaftai^ atafcr 
ftaraafotaia arftoj ftatf ftsafti aanfts astft <a^, 
aft fa ftfta sfftsft fttiaat ^0} aifaaft 1 fat fttfta aa 
aaCTatfRai5-'‘afaw 5®aa^ ft” ftaftssataaia atoaraisataia 
w$W 3 *ataia 1 a ft aauftaa sftafta aaift s*a% 1 aa aa 
amftqat jlaatana, sat, tnWNuatwans, aptftataanft- 
tai^, ftfteaaai^aiaaRaw fttftn arfft ^ aMn aa 
fofta ft at n*sl at ai^a, aanfttRf^ a atf, aat asiftaia- 
fpslaa^sft aaaaaau: tfcaafta, a aa*a:, ajafttretaiftan?- 
“atat?”*<aift ataiaaa. 1 safts a^$M^-wtiaatssa- 
aftro aft» aat tnaa«ar aft aaiarfNtaaai: fsaaaftsftaant- 
aatftaaftKt araftftirftaRaRt ataiftwiaa^a^feati atat&aft 
fta%5.^@lwtatft^ft: atfasaspaalaftr, a*. apt fttaftat 
aaftt, a aftarcan: i a anaaas fcft i n aal ftpat a%- 
0 ftraaata?aaaB--ssiRiiMit 5 a-^aift^T aft trWftft- 
i«i faLflanarat ftaata t ft arciaffta: aaiatftaftaafcaaratans 
ftftaaa^sftr 1 awtaasawflif feaaaat aiaaaiaftaaftftRat- 
iftft IRH^IIWVW^WRM*'IW^VR^«l|..' 
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D. C. When you believe that whatever happens to be the 
cause of m^rcckk is parigraha, and hence should be renounced, 
how is it that body and food etc. of one attacked by delusion is 
considered as a-parigraha according to you ? For, if they happen 
to be parigraha they should be abandoned. But garments etc. 
of an ascetic, absolutely alone by himself, are not as causes of 
parigraha to him. If you say that there is no attachment for 
body etc. as they happen to 1 x 3 the necessary instruments for 
attaining Moksa, then clothes etc. should also be taken as instru¬ 
ments for attaining Moksa. There is no reason to take them as 
objects of /mrccha. When you attach delusion into clothes etc. 
that are far less important and that are easily susceptible to the 
attacks of fire, thief etc, and that are destructible in a short 
time, there is certainly all the more reason to' attach delusion 
into body etc., that are more precious and more lasting than 
clothes etc. 

Secondly, if you .say that delusion with regard to body etc. 
is very slight, and that with regards to clothes etc., is great, 
and therefore naked ascetics will attain Moksa in spite of their 
attachment into body etc., while those like us having clothes etc. 
will not attain Moksa, then, you should note that the tiryancas 
(beasts and birds ) and the savage tribes of Bhils etc., who do 
not put on clothes etc. but who are attached only to body, and 
food etc., frequently attain helL Persons suffering from poverty 
have to undergo ceaseless chain of Karman, on account of their 
souls being unrestrained due to their vices in the past life. 

On the other hand, great ascetics etc, attain Moksa of Ab¬ 
solute Perception in spite of their being adorned by costly ornar 
ments on the occasion of upasarga (a natural phenomenon su¬ 
pposed to forbode future evil). It should, therefore, be borne in 
mind, that mere renunciation of clothes does not help if the soul 
is impure. 13-18. (2562-2567) 

Then, in reply to the assertion that the wearing of clothes 
etc., should be given upas that, sometimes, oauses fear etc., the 
Acftrya states— 
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aif fft srnrrf^T I 

Wwf mf *nft, ft ^rrwff| HWiv^di 

arf 4W<sgi*«ud<? sf ft itrft ?r *r i ?> i 

^ *P?f ? IR®IR*\^II 

19. Jai bhaj T aheo gantho to naijaina taduvaghaihim i 
Bhayamiha taim gantho, dbhassa ya savayaihim. (2568) 

20. Aha Mokkhasahanamaibna bhaya hbti vi tani tb gantho i 
Vatfch&iMokkhasahana maib auddham kaham gantho ? (2569) 

[qrft yRT^Jft nyrorftvsr: l 

■*raf*rft mft ■* *qprqrft«T: ll^iR^il 

are * ?r>T^?ritsfa mft % tttfti I 

sretrftjTtemr'Rmctrr spr q;>j ? iRoiiv^Ml 

19. Yadi bhayahetu-r-granthastato jfianadin&m tadupaghatibhyah I 
B hay am it i tani grantho dehasya ca svapad&dibhyah. (2568) 

20. Atha Moksasadhanamatya na bliayahbtavo’pi tani tb granthah l 
VastradiMoksasadhanamatya suddham katham granthah. 

(2569) ] 

Trans. 19-20. If that which causes fear is (known as) 
parigraha, then, knowledge etc., being susceptible to fear 
from the opponents, and the body (being susceptible to fear) 
from wild beasts etc., should be known as parigraha . And, 
if they are not object of parigraha in spite of their being 
causes of fear, because they act as the instruments for attain¬ 
ing Moksa, how could clothes etc., also be (recognized as) 
objects of parigraha inspite of their being instruments for 
attaining Mok?a? (2568-2569) 

ttoi-l V-R® qft q* urctga* aft 

Ssw q wwafowft qqqftr, KPtft jpqs 

srgqfti i wwww wq ^ iiv^cir^ii 
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D. O. If you believe that whatever becomes the cause of 
fear is parigraha ) then, those having Knowledge, Perception and 
Character etc., would be susceptible to fear from their respective 
opponents, and body is susceptible to fear from beasts of prey. 
So, they should, also, be taken as objects of parigraha. (The 
remaining portion is clear) 19-20. (2568-2569) 

In reply to the assertion that clothes etc., are the causes of 
inauspicious or fierce meditation, and hence, they should be aban¬ 
doned, the Acarya says— 

Tf^srr'JT Or & nf f®rr i 
spsfim ?r rr|fr0r IRUIW9®H 

Sr srftpn *r*rrn ■*r»i^3^ arf^rrri i 

'r^rpi'*TWn»T rrte^rro iR3iiws?u 

21. Sarakkhanftnubandho roddajjhatiam ti tb mal hujja I 
Tullamiyam dbhaisu pasatthamilm tam tahbbavi. (2570) 

22. Jb jattiya pagara lob bhayahbavo a-virayfinam | 

Tb cbva ya virayanam pasatthabhav ana Mokkh&ya. (2571) 

Thparerfa fi r ^ rrOn^rt l 
g g qfire ^rfti nrr,fffrfrfir iRUR^ll 

^ trrr^T! xrem wfc; •*re^ratsfotmsrn* l 
w w ^ ftnrRf sr*re?r*rr*mf wterm ir 

21. Satpraksaiianubandho raudradhyananiiti tb mati-r-bhavbt | 
Tulyamidam dbhadisu pra^astamiha tat tathbhapi. (2570) 

22. Yb y&vantah prakara lokb bhayahbtavo’viratanam | 

Ta bva oa viratinam prasastabhavanam Moksaya. (2571)] 

Trans. 21-22. (Utility of clothes etc.) in connection with 
preservation (of body etc.) may be considered as (inspired 
by) evil motive according to you. But this^ is common in 
body dtc. also, ( and hence) it is desirable there, in the same 
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way, as it is here. (For), the various types of deeds that 
are causes of fear to unrestrained persons, are (helpful) for 
the (attainment of) Moksa to real ascetics having lofty ideals. 
(2570-2571). 

saRar-fsta^ fowrri ^gftapsg-aaai-" If 
ft a Iftsgw ? l aaftft a*i%; a arsr-flaiga'ft, atang- 
a3t, *(aigNl, arcaanga>ft” aa ftatai: ^aaatftsatat 
ara^a ft?aa aa ag fiaigafN i garsaai awgaaft aa ag 
aat l gW a*arga;at aa ag aa> i tor a 1 a fon g qfa aR>- 
arfoat ftafa?rca antaa aaaiga?a! ara^a fa?aa aa fo«ai;t 
ag aan aa a aft awaiga^at fosaR^a aga? i a a 
aangt ipfft ftdwvi wft, ft gRRfr pawf Ih o a wftfa i aa fla- 
wtwWaig aanfta; gtffiftg:, wtfaag, aat a arafafa aa gft:- 

aft a g as ga ai afta ^aiaf fira ! ^srf^afa pag, 
?Nft 3RH5a^-aft*5a-^^-3ift-fti-^Ri^wf: TOrog- 
a?aaa paRig I aRretsft aftaiaai: argaftr I 3f«ft &!$af8j 
aiaaepaig aaaai arfosafga^iftaR m, a anna i aftag, 
aftaai la m aa fol fa aagrcasftftqft «r^rratV awigasaftaia 
a>a a aw*. ? i aa: asi aawgatsfa affcaRar: ? tf?t i g3a f3- 
ae i ftafiw aa g^ftg t alpatBfoj a “ aasaganwg” *<3agift- 
mfft aii ftaftag a a i ataftft asa aaaig? *<ai5-“% afa^- 
Rift ” i ** 3 ara?a: aaa-an-ataa-aaai-sapjR-aat-aif- 

aRJ%, a aa aiaart jwtci ftRRt aaaRt aaan ^ aa aiaHl atsp- 
3a #tos3 i aaanc aanftafta>rtsft ita^Rag aigat g^ifta- 
g tat ft* ata-ga- aft s ftaift<tai ° rt ajjnftggta! itswjgnsaa sfir 

D. O. 

Siyabhuti:—There are four types of Raudrodhy&na (evil 
meditation ) mentioned in the agamas. They are deeds concerning 
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(1) Violence (2) Falsehood (3) Theft, and (4) (Self) Preservation. 
Meditation in which violence by way of killing beasts and birds 
etc., is always thought of, is known as himsl-nubandhi raudra- 
dhylna . That in which falsehood is resorted to, is known as 
mrisanubandhi raudradhykna , while meditation wherein preseva- 
tion of one’s property from thieves etc. is invariably aimed at, 
is known as sarpraksananubandhi raudradhyzna . Acceptance of 
clothes etc., will also become the cause of raudradhykna. Like 
weapons etc., clothes etc., will, also, become the cause of satisfying 
evil motives, and that is why they should be renounced without 
hesitation. 


Acarya:—That sort”of rqudra-dhyana is .'common in body 
also, as the preservation of body from', water, fire, robber, serpent, 
wild animals, poison, and thorns etc., is always sought. In that 
case, body too, shall have to be abandoned. 

oivabheti:—Since body etc. happen to be the necessary 
instruments for attaining Moksa, it is commendable to preserve 
them carefully. 

Acarya:—Why not apply the same principle to clothes etc., 
as well ? As in the case of body etc., preservation of clothes etc; 
should, also, be commendable. 

Avabhati:—Since clothes etc. become the cause of attach- 
ment, they are objects of parigraha without doubt. They, thus, 
become causes of many bhavas to ordinary people, and conse¬ 
quently affect asectics having parigraha of clothes etc. It is, 
therefore, advisable to give them up. 

Aoarya:—This bolief of yours is exclusively one-sided, and 
hence should not be accepted. Various acts of sitting, sleeping, 
eating, drinking, going, stopping, and various movements of mind, 
speeoh, and body, become causes of fear to an unrestrained person 
who has low motives. But the same acts become helpful for the 
attainment of Moksa to real ascetics who have high ideals One 
who has subdued evil instincts from the beginning, is not liable 
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to any faults what-so-ever, if he accepts clothes. 21-22 (2570- 
2571). 

Moreover, if you try to prove, with the help of the example 
of gold, that clothes etc. are parigraha, as they happen to be 
the causes of mnrecha, we prove gold etc. as a-parigraha on 
the same ground:— 

arnrrc* s® * fttsRrramsi® \ 

fa tip far lR3lRH«®ll 

23. Aharo vva na gantho dehattham visaghayanatthae | 
Kapagampi taha juvaidhammantfcvasini mb tti. (2572) 

[ ft®®t?Fn»SrPn I 

m s rcwft nut tt^ft ir^irwii 

23, Ahara iva na grantho dehartbam visaghatanarthataya i 

Kanakamapi tatha yuvati-r-dharmantbvasinl mam&ti. (2572) ] 

Trans. 23. Like food, gold is not (the object of) parigrafia 
as it is helpful to body, in as much as it is the antidote of 
poison. Similarly, young woman (is) also not an object of 
parigraha (to me), when (l take het to be) my pupil in the 
observance of religious duties. 2572. 

€ftt ?r*H pft* 'wfekjfaft \ ss«it 

»ra» jur® vit ft® i .ps ? 

pm, 3t® ® tgi, I 

gmftffrctft* ft® swR®*, pwk® g trct 
trojt® ft” 

gtw 3r®aft# ®f gmit gut h?ii 

3n®r^ft «8tst? i ®ap-g?t®«plsft h jrh, ^4^ 3 . 

wselsy iirh»«i 
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D, C. Like food, gold and young woman* do not become 
parigraha, when they prove themselves helpful to the body. Gold 
is beneficial to body in as much as it acts as an antidote of 
poison. It has been said that.— 

V isagh&ya-rasayana- mangak-cehavi-nay a payahi^avattb I 
Gurub a dhajjhakutthe attha suv&qqb guna honti. (1) 

[ Capacity as an antidote of poison, alchemic character, aus¬ 
piciousness, brilliance, polity, property of turning clock-wise (from 
left to right), weight, and capacity of undergoing heat-*these are 
the eight qualities of gold.] 

When a young woman is looked upon with a lofty ideal 
that she is a companion in performing religious rites, she does 
not, in any way, become the object of parigraha but she becomes 
helpful in the attainment of Moksa. 23 (2572). 

Finally, the Aearya explains the distinction between parigmfui 
and a-parigraha and tries to remove the confusion from the 
opponent’s mind:— 

^ ate ? i 

tpfcntft q- it aft 

n for it irhirh«»II 

24. Tamhft kimatthi vatthum gantho’gantho va savvha ? I 

Gantho’gantho va mao mucchamamucchahim nicchayad. 

(2573) 

25. Vatthaim tena jam jam safijamas&haijasarSga-dosassa | 

Tam tampariggaho cciya pariggaho jam taduvaghaim. (2574) 

wwftwft m wft irniS-sijssivqi f?srw irvirk^i 

mti wwfim «tfi nfrorffe nvwiawi 
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24. Tasmat kimasti vastu grantho’grantho va sarvatha lokh ? 
Grantho’grantho va mato marcchfi’mercchabhyam ni&ayatah. 

(2573) 

25. Vastradi t&na yad yat saipyamasadhanasaraga-dvblasya I 
Tat tadaparigraha tiva parigraho yat tadupaghati. (2574) 

Trans. 24-25. “ Then, what objeci is there in this world 
that should be known as parigraha or a-parigraha in all 
respects ? ” Really speaking, parigraha or otherwise, is ascer¬ 
tained according to attachment or aversion. Hence, whatever 
like clothes etc. that happens to be useful in the observance 
of austerities to one who is devoid of passion and prejudice, 
should be recognized as a-parigraha. That which acts against 
it, is parigraha. (2573-2574). 

urn ^ 

^ fa«m: 'rciimt u«is i ^ i ki 
# i srent iH fonfc ” Ik i tri 

gnnpift ir^irhwii 

D. C. There is not a single object in this world which can 
be recognized as parigraha or a-parigraha entirely by its own 
virtue. But by means of statements such as-“ Muccha pariggaho 
vuitto ii vuttain mah&si$&” etc. parigraha is ascertained on 
the standard of attachment to wealth,-body,-food-gold etc. 
Wherever such an attachment does not exist, there is a-parigraha . 
We can, therefore, conclude that whenever clothes etc. help .to 
attain Moksa, they should be known as a-parigraha , and when¬ 
ever they act contratry, there is parigraha . 24-25. (2573-2574). 

g'*gi 

nftimr n nm wt-fwnw irc^tRVsMi 
rr* ftftr i 

nft-*rft*nrKraHii-wir wa i Pifim «i iiwmetu 
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PiM i uimu i N<uR I 

sprjftprr? ^ngqtftrar *n g rat« T ir-sUW^U 

S 9 

MK<l^U|-M T im^ l M"f -TSg ^ yffT f qm ^ IR'UR'VStfll 

*rft fKr4 w firem-* re r %gw rf g« r "* I 
^rrr^m^wT^nfii ^ TO^aft IU°IRW.M 


26. Kim saniyamovayarara karbi vatthaim jai mai sutjasu I 
Siyattanam tanam jalana-tagagayagam sattagam. (2575) 

27. Taha nisi caukkalam sajjhaya-jhana-sahanamisinam I 
Mahi-mahiya-vaso-sa-rayai rakkha-nimittam ca. (2576) 

28. Mdyasamvarujjhanattham gilanapanovagari vabhimayam I 
Muhaputtiyai cbvam pariivanijjam jah&jogam. (2577) 

29. Sanisattasattu-gorasa-panaya-paniyapanarakkhatfcham | 
Parigalaga-panaghayana-pacehaikammaiyanam ca. (2578) 

30. Pariharattham pattam gUana-bftladuvaggahattham ca I 
Danamayadhaimnasahanam sarnaya cbvam parupparao. 

• (2579) 

rft « *s « *\ rs rv rv . , 

Lw> to *n«c *nw i 

^ftf ra rn sn»n ’s^w - i y n nm ^rf wmi^ IR5IRH®HH 

a«n faf?T ¥wi«mr-«nsr-« i y l 

qff-^{^-^-ST-T5T3TTfeTajT lftfati IRVS|RH«SII 

f s nftnaft ^ ikcurhwsh 

iiwrwii 

’TT5T J*SR—^(1^1^411^1*5 ■* I 

*nrm ’'Rrrrn: ii^iwv^m 
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26. Kim saniyamopakaram karoti vastr&di yadi matih £funul 
Sltatranam traijam jvalana-trinagatanam sattvlnam. (2575) 

27. Tatha ni£i catuskalam svadhyaya-dhyana-sadhanamrisiijam I 
Mahi-mahika-varso-sra-rajaadiraksaniuiittam ca. (2576) 

28. Mritasatpvarojjhanartliam glanapranopak&ri cabhimatam I 

Mukhavastrikadi caivam prarQpnijiyam yathayogam. (2577) 

% 

29. Saflisaktasaktu-gorasa-panaka-paniya-pram raksartham I 
Parigalana-praijaghatana-pa£c atkar in adik atia m. ca. (2578) 

30. Partharartham patram glana-baladyupagrahartha>n ca I 
Danamayadharmasadhanam sarnata caiva parasparatah. 

(2579) ] 

Trans. 26-27-28-29-30. If you ask as to how clothes etc. 
are useful in (the practice of) austerity, (then) listen (to me). 
(They render) protection from cold (to ascetics), and pro¬ 
tect creatures found in fire, and grass. (A garment) is also 
a (necessary) means of (conducting ) study and meditation 
to the ascetics during all hours of night. It renders (them ) 
protection from clods of earth, rain, fog, and dust particles. 
(It is used) in covering and carrying the corpse, (it is) 
considered as useful to sick persons. In that way, muhapatti . 
(a piece of cloth held between the nose and mouth to pre¬ 
vent dust, insects etc.) should, also, be (given) proper impor¬ 
tance. Hence, a devoted ascetic ought to hold a vessel for 
the purpose of protecting insects found in milk, water, and 
such other drinks, in order to prevent it being spilt down, 
prevent killing of insects, and (avoid) faults like pa&at Jar¬ 
man, and for the benefit of the sick and young. Mutual 
tolerance is cultivated only in this way. (2575-2579). 
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D. C. 

^ivabhati:—In what ways, are the garments and vessels 
useful to the practice of austerities ? 

Aearya:—A cotton or woollen piece of cloth protects the 
mendicant from cold. It protects the life of small creatures abo¬ 
unding in fire, grass and food. If a mendicant does not wear a 
garment, he lits up fire for the purpose of protecting himself 
from cold, and by doing so, he kills small insects abounding 
there-in. 

On the other hand, if he has a piece of cloth to cover his 
body, he would prevent cold with it, without killing a single life. 

Secondly, if an ascetic wears a garment, he- is liable to pass 
the whAle night in study and meditation without any hindrance 
by cold, dust, rain, and fog etc. He will also be able to save 
insects flocking round the lamp with his garment. 

Thirdly, it has been laid down by the great preceptors 
that in covering or taking out a corpse, a white piece of cloth 
should be used. Such a piece of cloth is beneficial to sick per¬ 
sons also. 

In this way, muhapatti and rajoharana are useful in the 
practice of austerity and the same should be preached by you 
wherever you go. 

It has been said in the Kalpa-Bhasya that— 

Kappa &yappamaga addhai jjhaivitthads hatth&l 

Do cbva sottiya unnidya taid muneyavvo. (1) 

Tanagahananalasevanivarana dhammamsukkajjhfinattha | 

Dittham kappaggahagam gilaija-maraija^thaya ceva. (2) 

Sampayamarayaregupamajjagattha vayanti muhapattim I 

Nasam ca muham ca bandhai tie vasahim pamajjanto. (3) 

Ayane nikkheve t^aga nisie suyapatta sankoe I 

Buy vain pamajjarattha linga^ha cbva rayabaranam. (4) u 
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Veuvve’vayade vaie hikhadde pajatja^e ceva | 

Tesim anuggahatfcha lingudaya^iha ya pa^to o. (5) 

[ For the purpose of refraining from the use of fire produced 
by collecting straw, and for the observance of dharma-dhyana 
and iakla-dhyana, and also for the benefit of the sick, as well as 
(as a covering) for the dead, one Should use a garment. The 
garments should be-two of cotton, and one woollen-as one’s own 
self, and hands broad. A sadhu carries a muhapatti with the 
object of removing collected particles of dust and he ties it over 
his mouth and nostrils, while cleaning the upziraya. While 
taking an object, while removing it, while replacing it, while re¬ 
arranging a bed-sheet disturbed from a bedding prepared for the 
night, and as an emblem of asceticism one should use a rajoharana. 
For the purpose of covering the exposed* sexual organ of the 
male as well as of the female out of decency, and for covering 
the male organ excited by the sight of the female, a cola-patta 
a loin-cloth is necessary. All these garments are very useful for 
the preservation of sawyama-dharma-& uties of an ascetic. ] 

Uses of patra and matraka are now explained. If an ascetic 
possesses patra he can save the life of so many creatures found 
in milk, grapes etc. Fbr if milk etc. is received m hands, the 
small insects abounding there-in will perish without doubt. But 
if milk etc. is received in some vessel insects etc. would be placed 
inside the vessel in stead of falling down. 

Secondly* when milk is received in hands the same would 
flow down on the ground, and give rise to small germs resulting 
in the loss of more lives. 

Thirdly, m aJb»e«ee of vessels, laults like that of bandage 
of Karman etc, would arise. 

FoM&ly, food torus like that of distributing 'food etc. to 
the sick and ipoor; could only be done with the help of a i patra; 

it w uct possible to do go. 
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Thus, a patra becomes a. necessary means of discharging 
charitable duty to ascetics who receive food from rich persons 
and distribute the same among the poor. Moreover, if there is 
a patra* it would ■ be beneficial to mendicants of all categories- 
those who possess and who do not possess, the able as well as 
disabled ones, those staying in upasraya and those coming as 
guests. If a mendicant possessesa patra he can receive food into 
it, and impart, the same to one who has not received food. Simi¬ 
larly, able-bodied monks would serve the disabled ones and 
church-inmate would treat a guest. In absence of patra, no such 
convenience is enjoyed. 

The same should be understood of matraka also. It has 
been said— 

CKakkayarakkhanattha payaggbhananam Jinehim pannatam | 

Je ya gupa sambhoe havanti to payagahaue vi. (1) 

Ataranta-bala-viddha-sehaesa guru a sahuvagga I 

Saharanuggahft aladdhikararja paya-gahanam tu. (2) 

[ The Tirthankara has deemed fit the acceptance of patra, 
fit for the purpose of protecting the bodies of the six varieties 
of living beings. Merits abounding in enjoyment are found in 
acceptance of patra also. But the patra should be accepted for 
(the benefit of) weak, young, old, new desciple,guests, and sick 
persons being advised by the preceptor on the grounds of secu¬ 
rity (of food etc.) in absence of a-labdhi. And, the acceptance 
of matra is allowed in case of preceptor being sick, an outsider 
being rare, and food and drink of real mendicant being given 
away in charity.] 26-30. (2575-2578), 

In reply to the assertion that “sub bhaniyamapariggahatthasn” 
etc. the Acarya states— 

ftr art i 

w m iuttvv(«4i 

31. A-pariggahaya sutte tti jftya muccba pariggaho’ bhimab I 

Savvadavvbsu na sa k&yavva euttagabbhavo, ^2&M^ 
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[snftwfiTT*jW? ’ifttn^sf^nTrr: i 
* *n ^ s ttt q qr e r Kw: il??iKH«s®ll 

31. A-parigrahata sctre iti ya ca morceha parigraho’bhimatah | 
Sarvadravycsu na sa kartavya sctra-sadbhavah. (2580)] 

Trans. 31. Non-acceptance implied in the sutra has taken 
murccha (attachment) as patigraha . That it should not be 
practised in (case of) all objects, is the main ‘'purport of the 
sutra. 2580. 

*»i ^ qfrnsrat fara ” stmfcnsqfafiaT 

^ asnft RRq:, 

m * w n«n siNfa srftat-ssfrciftq 5^3 * 

b?i<rwS:, h 

ajnftapi: I ^«n^ft3Rra?rwnsif fa«$q <qfofit fjqq; 
IRHC«II 

D. C. The theory of a-parigrahata advocated by you with 
regard to assertions like “ Savvao pariggahao vbramanam ” etc. 
laid down in the &itra is obtained only when m\\rcc1v& or attach¬ 
ment hus been completely removed. In other words, there is no 
parigraha without attachment. Attachment with regard to clothes 
etc. works in ease of all objects including body, food, drink etc. 
The main purport of the Sutra is that one should abandon atta¬ 
chment. But it should be noted that the above-mentioned sutra 

t 

in no way, leads to establish that complete renunciation of clothes 
is a-parigraha. 31. (2580) 

In reply to “ Jamacbla ya Jininda ” 5 etc. the Aearya says- 

mfcaq qt faTm ftr»n ftmfan?r ii^irvui 
TC pnrtf ft hftr nt r n^iRH^ii 


5. Vide v< 2556. 
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ft *T^ft?iftTO < n?4 ft I 

arftrft^nrft ?rf^»r ^<rs%<3m fft H3«lRV^ ll 

32. Nirupamadhiisanghayana caunanaisayasattasatnpaijna l 
A-cchiddapanipatta Jina jiyaparisaha savvo. (2581) 

33. Tamha jahuttadosb pavanti na vattha-pattarahiya vi I 
Tadasfthanam ti tcsim to taggalianam na kuvvanti. (2582) 

34. Talia vi galiiegavattha savatthatitthovaesanattham til 
Abhinikkhanumti savvo tarami cue’cclaya hunti. (2583) 

[ ft« wjft^^rsrrssrgfiftf arft^t’TO-T^r'rar: l 
arftiysc’nftm^T ftwT ftR'rftrfr: il^iiwtii 

JTF 3 ^f?fT srft I 

rT3^TPftftft fT’TT fTrr??qiTf’»T * 5»*ftT II^IR'A^II 

a»jift ^ra^rtfftf<ft?i^T»iftft i 

arftrftssKnrfffr rrrcksyte^sfiT Tfrefft H^viiVvi^ll 

32. Nirupama dliriti samhananasoatu-r-jfiana ati^aya sattvasara- 
pannah I 

Acchidrapanipatra Jina jitaparisahah sarvb. (2581) 

33. Tasinad yathoktadosan prapnuvanti na vastra-patrarahita api i 
Tadasadhanamiti tesam tatastad grahaqam na kurvanti. (2582) 

34. Tathapi grihitaikavastra sa-vastratirthopadb^anarthamiti I 
Abhiniskramanti sarvc tasmimseyutc’efclaka bhavanti. (2583) . 

Trans. 32-33-34. All the Tirthankaras possess exceptional' 
fortitude, strength, and knowledge, with their compact hands 
as vessels, and since they are victorious over all sorts of 
strain, they are not susceptible to the afore-mentioned faults 
even though they (go) without a garment or vessel. These 
being useless to them are not accepted by them. Still how¬ 
ever, in order to show that the inmates of the Church shall 
have to bear the garment for a long time, the Tirthankaras 
renounce (the world) with one garment. When that is dro¬ 
pped automatically they go naked. (2581-2583). • 
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*ftsft 

wmrot qpfcw: a^ftymroftnn :, ?rcisft®&s irfifar to W 

fcftgftmftnm “TOftr” ?rc*n^ TOi*n^% 

tf^ftTOTOft^V? <$ > TKM S Hq. qqftgig *W-TO*fafl aift 

g sn^ri^ wrawswft* 5T«OT ’j «m TOW 
wi^i “€» fa* TOtwMss^wft^ ^ t wmfewgn g'Wiifritt 
WtftjR*} H f*for<f&5*T ?ft I 513 vft ^ H fTOteg- 

, B*i%, aft “a% ft faror” ?anft fta«ra ^auif*ne- 
“a?#*nft” agft <HHTOiig wfow > <wft ^ 
‘‘aaaii ! «w awrofift’ftt aftwifts” <ww^^ gm agi 
*pH§TOgnt #tsft ^ fa ts ftrfa ' w a i a ^fa i affw sRsNg?hwft 
qft^vww g mftro ft aw#a, agas a^t i aa: “a%wm 
ftStect:” ag?B a^ aaats^ fta^ m wft ft to: 

IR»«SU»V^IIVt«tyl 

D. G. Your idea about Tirthankaras as absolutely achlaka 
is not quite correct. Even during their life incognito Tirthanka¬ 
ras are unusually bold, strong, and full of knowledge. Since they 
have subdued all the evil instincts they do not keep patra or 
vastta, and go with their compact hands as patra, andstill they 
are not defiled by faiults that would come in the way of the 
practice of austerities. 

^ivabhoti:—Then, how do you say that all the Tirthankar¬ 
as had renounced the world with one garment? 

Acary a : —- Although garment was net helpful to them in 
the practice of austerities etc, they, foreseeing that aU the asce¬ 
tics of the Church shall have to bear garments and vessels for 
a long time> accepted dlksii with one garment. In course of time, 
if'the garment drops down by itself, they become uncovered; But 
that does not mean that they were uncovered for all the time; This, 
your belief*that Tirthankaras were absolutely uncovered for* aU 
tine time exhibits nothing Ml ignorance on your parti 3JW34. 
( 2581-2583 ). 
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35. Jinakappiyadafl puna sovahas savva-kalam&ganto | 

Uvaganinamajjam^aim purisavikkbab bahubh&yam. (2584) 

[ flrawQ»wram gsrt ^frTspr: ^fra i Bitare rt I 
3MWWH ^rf s^rNirm Ii^ik^vii 

35. Jinakalpikadayah punah Bopadhayah sarvakalata&kantah i 
UpakaranamlnamfesSm purusap&ksaya bahubh&dain. (2584)3 

Trans. 35. And Jinakalpikas etc. are always exclusively 
full of (some) Instrument ( or the other ). The standard of 
(their possessing) the instruments, depends upon the persons 
concerned, in various ways. 2584. 

2tat—fSw+faHtei* 

^ gftwqt i «wra *raft 

»rereM'®tT 3tft ’E fo E R ifo 3 «HVnMrfo%w t f&wftWM- 

aw *w <‘511 fan 

” fwtfanr n^iHhWtwrerf jwlw > «f 3*0 

n$w 1 «*n n rew t n$fr wnw w i 3 «twft*<iwi 

tfrawM^n^faRj^lntnl'i 3 fea n?Ri #sfa w<6n n*R 

nri *fa #w«» 

■% 

D. C. It has already been shown above that yon cannot 
preach the doctrine of going without clothes by advancing the 
example of Tirthankaras. 

Jinakalpikas and svayambuddhas etc. have always been 
possessing some material or the other as an upakaraqa to the 
observance of satyyama. The standard of accepting such upa- 
karanas varies with different persons. But it is important to 
note that entire negation of upakarana has never been referred 
to* Thus, the Tlrthafckaras, by whose examples yon hare formed 
your belief, have also never been without apokam^a, 85 (2584). 
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Also, 

5TW%*5T ^nT%^rn*T 5Tf *pt $1 \ 

?rt n«q«4U||4 ftPT fjJrf?W^t iftff II^IRVMI 

36. Arahanta jamacMa tcnacblattagam jai mayarn tb | 

To tavvayanau coiya niratisao hohi ma’cblo. (2585) 

ftwftwqfr ■»j*i?s3rs! 

36. Arhanto yadacMasttbnacMatvam yadi matam tb I 

Tatastad vacanad h va nirati£ayo bhe-r-ma’c^lah. (2585) 

Trans. 36. If naked condition is acceptable 'to you because 
Tirthankaras were naked, then, on their own words, do not 
become absolutely uncovered as you are devoid of that 
excellence. ,(2585). 

tons 

snffcro g?f^t #1"! ft 1 

si ft ft* si«ng^ft m ii?ii 

*ft 5R5iiftft l g at a ft ft^ m ft- 

«f5Ri®rftrarc*fta\s%at ^ m 1 5rafir-qft tfHbist- 

g frrerc srorot, ’Jffc jrhh- 

^ 1 si ft ijWtH fom sra^ii 1 

wrgs ’ ftq lt #wrqfiraRR^|5n%?s%H%f 5ifta- 

vni^nwR ft»ftq^ftf% iiVviMi 

d. o. 

Acarya:—O oivabheti! you have accepted naked condition, 
because Tirthankaras were such. For, it has already been said 
that— 

Jarisayam gurulingam sisfena vi tarisbga hoyavvaml 
Na hi hdr Buddhaslso seyavado naggakhavago va. (1) 
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[ A pupil should bear the fsame dress as (his) . preceptor 
bears. A follower of Buddha would never be found with a white 
garment or naked. ] 

It is, therefore, in the fitness of things to follow the foot* 
steps of Tirthahkaras. But if you don’t possess the qualities such 
as full restraint and spiritual strength as they possess, do not 
accept nakedness on their own words. Being the follower of the 
Tirthankara, if "you initiate His dress and manners, you should 
behave according to his advice as well. One who behaves con* 
trary to the advice of his preceptor, does not attain the fulfil¬ 
ment of his cherished desire. The great preceptors say that one 
should never accept acblakatva, unless and until he has developed 
the necessary qualities of unequalled fortitude and strength. By 
accepting a-chlakcitva, why do you transgress the advice of the 
preceptors ? 

Sivabbati:—Just as it is necessary to behave according 
the advice of the preceptor, one should certainly follow him 
dress and manners also. 36 (2585). 

The Acarya says:— 

si sr sr si 'ramrf stfnt iR-siRVAH 

fwmufcfr f usmfona ft i 
sr 3 ift<snw:«n 

37. Rogi jahovabsam karbi vbjjassa hd arogo ya i 
Na u vbsam cariyam va karbi na ya paunai karanto. (2586) 

38. Taha Jinavejjabsam kuijamano’vbi kammarogad I 
Na u tannbvatthadharo tbsimaesamakaranto. (2587) 

[ftsft h^Ti^t •*rsrad*r*r l 

*r g n «r^t ^ n jnsiWr iftsiivv^ii 

nm fasi lsrifo i ^rs^nxn. I 


s .9 
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37. Bog! yathopadfc&MU karoti vaidyasya bhatyaroga&a | 

Na tu vesam caritain va karoti na ca prekaroti kurvan, (2586) 

38. Tatha Jinavaidyadb&tm kurvano’psiti karmarogat i 
Na tu tajmbpatbyadharaste5am»de£amakitfvan. (2587)] 

Trans. 37-38. A sick person behaves according to the 
advice of a physician and cures himself, but (he) does not 
imitate him in dress and manners. For, doing ,so does not 
cure him. 

Similarly, one who follows the advice of the Tirthankara- 
physician* is cured from the disease of Kerman, while one 
who imitates him in dress but does not behave according 
to his commandments, is npt (cured) (of the malady of Ker¬ 
man ). 258b-2587. 

msSta ^ Irmf sf snfq wfewfil, 

ngiiftKRfit, tit 

ifcurorafcas 15rcg?rct5raroi5 “ a|- 

snft ” g«n ^ ararwift 

q&tanftft 1 h ftst- 

■nteft %vn% jw$- 

W* 3JW5«aW«wJpl IWH«URV«II 

D. C. 

Acarya:—A sick person is cured of his illness only if he 
behaves according to the instructions of the physician. Imitating 
the physician in dresB and manners (without following his ins¬ 
tructions ), does not help him in any way. By doing so, he 

would, on the contrary, become the victim of delirium. 

« 

Similarly, one who follows the instructions of the Tfrthan* 
kora, without imitating his dress or external manners, is relieved 
of his bondages of Batman, while one who imitates the dress 
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aqd external manners without putting into practice the instruc¬ 
tions given by the TSrthat&aras, is not able to escape from the 
clutches of Karman. On the contrary, such a person gives an 
impression of a mad man. 37-38 (2586-2587). 

And, if you claim to be the follower of Tirthankara’s dress 
and manners, is your imitation similar to the behaviour of the 
Xirthafikara wholly or partly ? If it is so wholly, then you 
should note that— 

* fVi 

sc n ftnni sifc *cs% hvurk«ii 

fsr skw wf If i 

<r* ■scsiaft fn?>i * 2 h«o|ir«\c^i 

39. Na parovabsavasaya na ya chaumattha parovabsam pi | 

Dinti, na ya sisavaggam dikkhanti Jina jaha Savvb. (2588) 

40. Taha sbsbhi vi savvam kajjam jai tbhim savvasahammam | 
Evam oa kao tittham na cbdacblo tti ko gaho? (2589) 

[sc sccTi%*rwt»Tc sc ^ 'sswcr: i 

sreffr, *t * $wcsfc fsisrc swc IU<URH<<II 

ft: sgrbsraisH i 

«!* *1 sj *9c 1 UV«IKH<MI 

39. Na paropadb&vagaga na ca cchadmasthah paropadbiam l 
Dadati, na ca gisyavargam diksanib Jina yatba sarvb. (2583) 

40. Xatha ^saiiepi satvsm kaiyam yadi taih sarvasidharmyam| 
Evam ca kutastlrtham na cbdacbla iti ko grahah ? (2589) ] 

Trans. 39-40. Tlrthankarss do not folio* the instructions 
of others; nor do they give instructions during their chadm- 
stha life (i. e. before the acquisition of K&vala Jfiana); nor 
do they initiate pupils. All this should be practised by their 
folkMis tf they claim equality (with the lirthankaras) in 
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all respects. And, in that case, where is the scope for the 
existence of Tirth (the Jaina Church 7? And, if there is no 
(church), where is the scope for insisting upon acblakatva (or 
nakedness)? (2588-2589). 

aft w h 

q&rf, st ^ 'ssnwrcwri uftftonl ’reqrmfoi wft, h n fsrq- 

snftft I aft, ? sft ^ i v aft 

aiwift sftamwiau ? t “a %ftft” arc 

*%s«5 s#tn*i*if*Rf®ft, aft u 3i%^l aaiwisa.” |ft a*aa 
a?: ? a^fta^ft irv«iiv^ui 

1). C. If,you claim equality with Tirthankaras in all respe¬ 
cts by following them in dress, manners etc., you must be able 
to practise everything that Tirthankaras were doing. In other 
words, like Tirthankaras, you should not accept instructions from 
others, should not give instructions to others as Tirthankaras do 
during their chadmastha life, and should not initiate pupils as 
Tirthankaras do, except when they have acquired Kfevala Jfiana.. 
And, if such a thing happens there would lxj nothing like diksa 
etc. and ultimately the entire Jaina Church would cease to exist 
in absence of imparting or receiving instructions etc. 

On the other hand, if you accept that you are not in equa¬ 
lity with the Tirthankaras in all respects, you shall have to give 
up insisting upon accepting acelakatva in vain. 39-40 (2588-2589). 

Besides, 

si 5jm trempercfit warei*«T t 

fa fife fa muilW»ll 

41. Jaha na Jinind&him samam sbsaisabhim savvasahammam I 
Taha lihgeijsbhimayam carifcnR yj kimei sahammam. (2590) 
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nw B%srrPiTiT?T iiaWHVH 


41. Yathft na Jinbndraih samam sbs&ti£ayaih sar vasadhar my am 1 
Tatha liiigbnabhimatarn caritbnEpi kiftcit sadharmyam. (2590)] 


Trans. 41. (You have not acquired) equality with Tirth- 
ankaras in aljl respects, including the rest of their excellent 
qualities. But, you have accepted equality (only) to some ex¬ 
tent so far as (their external) dress and manners are con¬ 
cerned. 2590. 


w “ firesrofaf fawn 

tfqwir” s?qrffrr *rc*nq*4 

wfm i ’wi, f% aft ? to fef * 

^ %: TOProairc«ro^> * 3 

*TN*4 faf qt a 

I f%f^( 

fat? ftsasaranid qqq: ? iiW'ii 

D. C. If you do not claim equality with Tirthaiikaras in all 
respects but admit the same to some extent, it is admissible to 
us. If you accept loca ( plucking out of hair) etc., you attain 
similarity to some extent, but you do not attain the same with 
the principle of achlakfltva. You follow the Tirthaiikaras in dress 
and external behaviour when you renounce the dress and take 
food in hands or stay at undecided places, but since you do not 
possess the excellent qualities of a Tirthankara, you cannot be 
said to have attained complete equality with them. While non¬ 
similarity with the Tirthaiikaras could be proved in many other 
ways. So, why do you insist upon a-celakatva unnecessarily ? 
41. (2590). 

Then, in reply to “ Tadabhihlo jam ca Jinakappo ” etc, the 
Acarya admits that Jinakalpa has been laid by tlTe Tirthankaras 
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but explains as to how that Jinakalpa has been said atid with 
regard to which persons— 

oft i 

Rror^ftTir ft wiftwnt iimirwu 

h srj Rwpwtsft TOrftr, <fw ift *r fest ftr i 
arfm ^ % sr uvnftWU 

42. Uttawadhiisanghayaga puvvavido*tisaino sayak&lam I 
Jinakappiya yi kappam kayaparikamma pavajjjanti. (2591) 

43. Tam jai Jigavayarj&o pavajjasi, pavajja to sa chinno tti \ 
Atthi tti kabam pamarjam kaha vucchinno tti na pauiaijam ? 

, (2592) 

faswfNw arfa fmfNwNs iiwiwWH 

wj; *rfa fiwrwrrat. jpto$t, jttow **'• ftsw ffit I 
ar«ftPr srartf fflr sr sirron. 

42. djttamadhritisamhananah pflrvavido’tteayinah sadakalam i 
Jinakalpika api kalpam kritaparikramaijah prapadyantfc. (2591) 

43. Tad yadi Jinavacanat prapadyase, prapadyasva tatah sa cchi- 
nna iti l 

Astiti katham pramanam katham vyucchinna iti na pram3- 
nam. (2592). 

Trans. 42-43. Even Jinkalpikas who prossess excellent 
fortitude, and (bodily) constitution, and who are conversent 
with (Nine) pervas, and who possess excellent qualities in 
IQalpa, and who have also undergone the (five) tests, always 
accept Jinakalpa, Following the words of the Tirthankaras, 
if you accept it, then, (you should) admit it to have been 
(already) perished. (For), what is the proof for establishing 
that it exists, and where is the proof (to show that) it has 
no# perished V (2591-2592). 
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iHt$x 


mi 3 

i apwftsft 

W5pW^nWHji < IB*l ?rW wpt MWMmlf l«l«Wr 

d<w>T sift “ 3%<n g%«n s%ui ” pqift tqfoftfa sn faqR^qfti 
55 fSrcnwi sifimRf, 5i*i^ft 5 r^ng^'i^Rt 55rwt Sra*?*- 
^ftfo fo gfra ?f% i ^ TOfj 5ft ftrasrasnsfs'dwftpras* 3ft- 
<ro% ?«m, “s fiwR55t S55ftgw” ??Mft Jiftrorer i 
3|Sftt5 nftwt, 5ft “Gl"H»«Mfc>R5”^W 4&IR3V5 55 
Jturon ? I 5«t 5 “s55ftB#$flV’ |ft H 5515^ ? I H^HIJKftW- 

t <fr«mumt*Mift ft nw.mwu 


D. C. Jinakalpikas, wlio possess the virtuous qualities like 
excellent fortitude and bodily constitution, who are conversent 
with Nine Purvas, and who possess excellent qualities, and who 
have also undergone the usual five tests, always admit the vali¬ 
dity of Jinakalpa. The Tirthankaras have allowed *the practice 
of Jinakalpa for such worthy persons, and not for unworthy 
persons like you. If you, therefore, believe in Jinakalpa, you 
should also admit the same to have already perished. For, 
otherwise, how could the words of the Tirthankaras laying down 
that Jinakalpa existed, be authentic to you ? And, how could the 

view that it has not perished, be authentic on the other hand? 

/ 

Sivabhati:—Existence of Jinakalpa has already been admitt¬ 
ed in the agamas, but by which prantaqa (authoritative state¬ 
ment ) is the destruction of Jinakalpa laid down by the Tirthaft- 
kara? 42-43 (2521-2592). 


The Acarya replies:— 

n si j g fc w ffW’wir ii»#HW,3ii 

44. Maga-Paramohi-Pulab-Ab araga-Khavaga-Uvasamb-Kappb I 
Saipyamatiya-Kbvala-Sijjhaqa ya Jambummi vueehinija. (2593) 

*hndW%45~fa3[*nr wwft sgtaww mwiiwmi 
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44. Manah—Paramavadhi-Pulaka-Aharaka K sapako-pa^amah- 
Kalpahl 

Saipyamatrika- K&vala-Siddhaya&a Jambau vyuochinnah, (2593) 

Trans. 44. (1) Manah paryaya Jflana (the intermediary 
stage of mental perception-the highest stage of concentration, 

(2) Paramavadhi Jft&na (attainment of high visual knowledge, 

(3) Pulaka Labdhi (supernatural power possessed by a Pulak 
variety of ascetics of crushing the army of a cakravartin, (4) 
Aharaka £arira (one of the five kinds of body, formed of 
very fine iharaka molecules assumed only by highly advanc¬ 
ed ascetics, which enables them to approach a Master, for the 
purpose of solving their doubts, (5) K&apaka-ireni (spiritual 
advancement in which destruction of right conduct-deluding 
Karmas takes place, (6) Upa^ama-^rfcgi, (spiritual advance¬ 
ment In which subsidence of such Karmas takes place), (7) 
Jinakalpa (the religious rites of a Tirthahkara), (8) Samyama 
trika (trio of restraint consisting of parihara vi^uddhi (re¬ 
moval of evil instincts), scksma samparaya (experience of 
subtle conflicts), and yathskhyata caritra (attainment of the 
prescribed conduct), (9) Kevala (the state of having attained 
Perfect Knowledge) and (10) Siddhipada-Moksa (Final Eman- 
cipation-these ten precepts disappeared after Jambu Swami®. 

wswpi drafts*, HfejrpRasjuii 

D. O. The ten precepts that have been mentioned above 
existed only upto the days of Arya Jamba Swami, ( who died 
in Vira Samvat 64 ). After him, all these precepts are said to 
have vanished. 44 (2593). 

In reply to “ a-o&laka parisaha ” the Acarya proceeds to say- 


6. Vide vs 2551-2552 (foot note 4) 
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ft •*mnr*rftrat iwhiiwwi 


»ft g* sr ftnrriter^T ft r ft ^T sr gsyrpsw l 
arw aft ■*rar?t£ ft$ %% ft ft ifer ? lia^tiWMl 


31* «Tgi|ft^ g TT»T-?t^Rftaft I 



^r>Tft«mt ft n»'3iiw«ili 


?r* TT*r-*ta?ftait ^rfa#r I 

**f guft %^sttjt> ft uv<£uw«u 


45. Jai c&labhogam&ttadajiac&layaparisaho teiia I ' 
Ajiyadiginchaiparlsaho vi bbattaibhogaS. (2594) 

46. Evam tuba na jiyaparisaha Jiijinda vi savvahavannam i 
Abavs jo bliattaisu sa vihi cM& vi kim net^ha ? (2595) 

47. Jaha bhattaivisuddbam raga-dosarahio nis&vantol 
Vijiyadiginchaiparisaho muni sa-padiyaro vi. (2596), 

48. Taha c&lam parisuddhim raga-dosarahiS suyavihlb | 

Hoi jiyacblaparisaho mutjl s&vamfino vi. (2597). 


[ s?ft ^5T»f>»TSTT5IwftTTT^^;iR»l?^ST I 

arftm^nft'i€i^tsft ■*TTraft-«iWn[. HVMIWWU 

wwst ftn’rtft*? sift i 

3T«WT «ff 'STWftg *T ftft^&sft ft ^BS ? UV*H*W^lt 

SWT ■*RKlftft^ TT*T-|^ftnt ft^rasnnr: | 
ftfwfl^ft qj ft* * ifti SEtJTft^sft UV*S»W$II 

twt ^ftftsnr i 

?raft aftt %**iHteft utt^iwwi 


45. Yadi. c&labhogamatradajitac&lakaparisaha stena | 
Ajitaksudadipari§aho'pi bbaktadi-bfcogat. (2594) 
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46. Evam tava na jitaparisaha Jin&ndra api sarvathapannam \ 
Athava yo bhaktadisu sa vidhigc&lfc’pi kirn nes^ah ? (2595) 

47. Yatha bhaktadivisuddham raga-dvbsarahito nisevamanah | 
Vijitaksudadiparisaho munih sa-pratikaro’pi. (2596). 

48. Tatha cblam parisuddham raga-dv&sarahitah 4rutavidhina | 
Bhavati jitfic&laparisaho munih skvamano’pi. (2597) 

c 

Trans. 45-46-47-48. Bj putting on a garment, if one is 
said to have been unable to overcome the strain of uncover¬ 
ed state, then, in taking food etc. he would as well be said 
to have been unable to overcome the distress of hunger etc. 
It would, therefore, follow according to you, that even Tir- 
thankaras are not able to overcome the distress of hunger 
etc. Or, has the rule applied to the case of (accepting) food 
etc. disappeared in case of (accepting) the garment ? Just 
as, a true ascetic is said to have conquered the strain of 
hunger etc. in spite of his taking the prescribed food on 
account of the lack of passion or aversion (towards the same), 
in the same way, an ascetic who accepts the garment accor¬ 
ding to his religious commandment, is said to have conquer¬ 
ed the distress of naked condition (as he does so without 
any passion or aversion. (2594-2297). 

a^-vv-»$-**-*£ aftfcnftfo w- 

qtg: I Rafrfc qqft 

pqfir i qffcfct m «jru<* apw-HpPr- 
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imfit” ^ ftftsstt ajft miw) 

nftqnforft * ftre<tfftgi sft a fosfarm^ i q*if* c w i fts H fti i ge 

ft3j3$'ciW Ttu-fcqtfHl *TrB-qRtft% Iwn^sft firaf^-fiqrat- 

ftTOw IPwlw» 3t? *nsq <raiK5 ftiw^TT II ^5sw ^sts 

wnptRS fti ifts wft ?-*g W«nf^h?ft«s ifasSTR* 

ftrai^mfrit t gftt *ift^ft nw! i n?ft* ww5^w-“ws M 
jpqtft uraratf i Jw “ gq few > ft ft” iim-ftrciMfcit- 
witfcit »ra-^H-^snftftfs astapmui $u: sufterc: gftftq ri 

wrfiiR]^! JIWJCT I ?IOT^«fftl- 

ircft, si g gq ftftre i agqsjsra 

*ft H^viRWMlW^liWWl 

D. c. • 

Ac&rya:—We folly agree with you, in believing that a per¬ 
son who overcomes the distress arising from naked oondition, 
should be known as a true ascetic. But in connection with the 
same, I ask you this question: Are you in favour of completely 
renouncing the garment, because according to you, one cannot be 
said to have overcome acblaka parisaha if he puts on a gar¬ 
ment? Or, do you hold the above-mentioned view in order to 
prevent the wearing of undesirable garments by the ascetics? 

Taking the first alternative, if you are of the opinion of 
abandoning the garments on the ground that **achlaka par&aha** 
could be said to have been overcome only if the clothes are 
completely renounced, you are mistaken. According to this stai* 
dard, even Tlrthafikaras will be said to have failed in overcom¬ 
ing the parisafm of hunger etc. in spite of their having the 
best qualities of courage and strength. 

oivabhoti:—An ascetic who takes the pure prescribed fbod 
and drink, ete., without any desire or aversion on his part, would 
be aM to have subdued the pangs of hunger eta, 

Acarye:—The same standard should he applied* to those 
who aaaapt the pewrifced garment* without desire or avenfea 
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on their parts. Why should they not be recognized to have over¬ 
come the pangs of being in an uncovered state ? In short, we 
can plainly say that one who resists hunger, thirst, cold, and 
heat etc. with the help of food, water, garments etc,, as directed 
by the religious rules, should be known to have overcome the 
respective pori^oho. This shows that an ascetic is defeated by 
a-cblaka pansaha only if he wears undesirable garments, but not 
if he accepts the same as directed by the religious rules. 

^ivabhuti:—If an ascetic accepts a garment, how could he 
be said to have undergone the strain of acklakatva ? For, ho is 
said to have endured the same only in absence of the garment. 

Acarya:—Your theory is wrong, 45-48 (2594-2597). 
Because, 

nr w i 

511 art ftrnTT u»<uiw,<sil 

49. Sadasantaeblago’cblago ya jam loga-samayasanisiddho | 
Tbijacbla munao santbhim, Jin& asantbhim. (2598) 

ss*n *rfsc ! , fa*T llSMIWtell 

49. Sadasaccblako’cblaksea yolloka-samayasamsiddhah 1 
Tenacbla munayah sadbhih Jiua asadbhih. (2598) ] 

Trans. 49. Naked condition with, as well as, without 
clothes is welknown in the world, as well as, in Scriptures. 
The ascetics are (accepted as) naked with garments, (while) 
Tirthankaras (are naked) without garments. 2598. 

ssrcwsssft^sl swift sss%ft s^swiift; 
sift I ^ swptctsi^ I si s ft* I 

ts swifts asss siwwsiss: sftftt ^Iwsssis^rar swft, 

ftsWt ssftc^lsstwtsftsi WSftwft I SSff s*ft- 

1 stsuff a^s^sft ssft- 
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ftft iiwcii 

D. C. Acblakatva or uncovered state is recognized in two 
ways: (1) By actual abandonment of clothes, and (2) By oustom.. 
Tlrthankaras are called a-cblaka, on account of their complete; 
abandonment of clothes. Ascetics who accept garments dispassion- 
ately on the ground that complete nakedness would not be bene¬ 
ficial to asceticism, arc called acblaka by custom, in spite of their 
putting on garments. 49 (2598). 

Also, 

gtirsifc #^rr§ irvMRW.ll 

50. Parisuddha-junna-kucchiya-thova niyayannabhogabhogfchim \ 
Munao muccharahiya sant&him ac&laya honti. (2599). 

[ 'rftqtaffor: frfrR^: *rftqRRtrrn*?Tt»Twtrh 1 

gspit UVIRWII 

50. Parisuddhai-r-jirnaili kutsitaih stokaira-niyatannabhogabhogaili l 
Munayo murccharahitah sadbhiraeMaka bhavanti. (2599) ] 

Trans. 50. The dispassionate ascetics become achlaka in 
spite of their putting on, a few clean, but old, and cheap 
clothes in a disorderly manner. 2599. 

1 J qftp: fir ” qftgt- 

“ 3iftqqqrofrroftft ft” ftq: qft- 

^qf 31 ft s«n%: 1 13 ft 

1 3*n, “ ft” qpntft 1 stass- 

sreKpqqsftq ftn nww qsqq^ atqi^, sisq- 

aift 
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nfeat*, awmimw i i srifefa 

*-sgn«*n<inm , $%«jrow*f 'wn^, « wre < 3 to ft 

wwihwhw 3fty ri wwn«»ro\« i scs«qrt i 

__^_ ^ a a t>- —IS .^S-^- . IS ^ ^ — - -V 

sTSkw wcwlwfiwn- 
H5 ^6B?S»nfW l!Rte%®*r sqif^J* STPrfv 
IKHVUI 

« 

D. G. Ascetics who put on a few clean but old, and worth¬ 
less clothes, dispassionately and in a disorderly manner, are recog¬ 
nized as achlaka out of custom. 50. (2599). 

Besides, 

■'H'wif ai^st ?rf gnraft ft IK?IRW«ll 

51. Jaha jolamavagfthanto bahueblo vi sirve^hiyakadillo | 

Bhangai naro acfclo taha mugao santacMa vi. (2600). 

[*wt 3R5*ramf*TTsft «rf^^sft ft i iftfafrafoK t l 
•*pnft gsnw F%3T 3fft ll < *,?IRV°ll 

51. Yatha jalamavagabamano bahucblo’pi ^irovef^itakatikah | 
Bhagyate naro’celastatha munayah sac&la api. (2600)]. 

Trans. 51. Just as a person plunging into water with 
his lower garment turned round (his) head, is called naked 
in spite of his possessing many clothes, so also, the ascetics 
(are recognized ) as acblaka in spite of their possessing 
several garments. 2600. 

j> .. .- g . 

Also, 

ft IWI^ 91^ ftf I 

wfwr Fiftn t *tftr «0<iui m ftr 

52. Alia thovar-junna-kucehiyacM&hi vi bhannab ac&lo tti 1 
Jahattata fi&iya lahum do pottim naggiya ma tti. (2601) 
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Trans. 52. Similarly, one is said to be ac&la even with 
small, tattered, and worthless clothes, as in the case of a 
woman saying 11 0 weaver 1 make haste, give me a slree; 1 
(look) almost naked ** 2601. 

itaHR gw, w “ wtf&ifi. ” tctti:, qfc 

qftgrfes l ^ qfrrcWfgrfeRf fota swwfo, 

qffai ^sf^” gfo qtfaftr snwrarw gs?m%5 

“srcagt w*nft iwft argro, auww” *<wPi * 
(N«ra ifaiRMM 


D. C. The " acblakatva ” attributed to the ascetics through 
tradition) oould be understood from another example also. A. 
woman putting on a very old and tattered saree with many holes -, 
inside, would go to the weaver and say—■** O weaver 1 make 
haste in preparing my garment, because I look (almost) naked 
without it. ” Here the word * naked' is used in spite of the 
woman putting on a garment; in the same way, ascetics are 
called acblaka even though they put on a garment. 52 (2601). 

Lastly, in reply to “ Jam ca tihim thanbhim vattham dha- _ 
rbjja ” etc., the Acarya says— 

fe ffor gp? ftn arafir ^ar firif <hK®lrfi£ fti 
for fire iwwr PuPkhw **frrs* imirvui 

ftnwwrrafrw r #-§vs^- , rfterfT araftsq# i 
$ war fir q *rt to* i ifcviRMUl 

53 . Vihiyam sub cciya jao dharejja tihim karanbhim vatthar til 
Tbnam oiya tadavassam niratisabnam dharbyavvam. (2602)“ 

54. Jinakappajoggftgam hl-kuocha-parlsaha jao'vassam i 

Hi lajja tti va so samjamo tadattham visbsbqam. (2603). 

-• V ' r • 

w wv i P wPw i fr i Mtfam 
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jMdftr *r fattr* IWIRV^II 

53. Vihitam £ruta bva yato dharbt tribhih karanai-r-vastramiti | 
T&oaiva tadavaiyam niratisay&na dhartavyam. (2602). 

54. Jinakalpayogy&nam hri-kutsa-parlsaha yato’vasyam I 
Hrirl&jjbti v& sa samyamastadartham vi^serja (2603) ]. 

u v 

Trans. 53-54. Since it is laid down in the Scriptures, 

that ( an ascetic) should wear a garment on account of three 

reasons, he must certainly put it on in his own way. For, 

those who are unfit for (the practice of) Jinakalpa, should 

put on garments undoubtedly, for (the sake of) shame, 

(public) censure, and physical pain. For the sake of shame 

or restraint (one should do so) all the more. (2602-2603). 

<• 

swn-513 “ftfai SRoUf sHuffaq” ^jrn- 

h i nwfe-RtHlf toj 5rcg*n-“ Prf*r: 

^ srai^i ^ to 

PKfiqfo i isrt 

totoe Preft y refr i i(fr-fsn- 

TOWMBRoj TefiftftTOTCWITOHta I 
to* i i?3T- < rftas[4 a* * <r*nft #sh*t, r ^ 

tforcagi arc* to qrcfta*, 3PTOisft^jnfipn f?g- 

D. Q, 

Ac&ryaBy saying that an ascetic should put on clothes 
for three reasons* you strengthen our case. You are not able to 
see that on account of the confusion in your mind. The sstra 
implies that an ordinary ascetic who does not possess the nece¬ 
ssary fortitude f and strength pf a Tirthankara, and hence is unfit 
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(for the practice of) Jinakalpa, should put on garments for the 
sake of shame, (public) censure, and distress. He may not pro¬ 
bably care for reproach and physical distress, but he should be very 
careful for shame or decency in order to practise perfect restraint, 
And, that is all the more reason why he should put on garme¬ 
nts. Otherwise, there would be violence of austerity by means of 
litting up fire etc. 53-54 (2602-2603), 

ConoludingVhis arguments, the Acarya explains—- 

fammi ’toto gf wr < 

gsqtKteRTt® afNrftr m n 



Lit: 1 







55. Jai Jinamayam pamanam tuha to ma muyasu vattha-pattaim 1 
Puvvuttadosajalam labbhisi ma samiighayam ca* (2604) 

56. Anuvaleumasatto’patto na samatta-mbsanasamiim I 
Vattharahio na sawifi nikkhbva-dagavosagga. (2605) 


[*rf&c sttttit nvft m gst l 

5!sm wr ^ uvmr$°vii 








55. Yadi Jinamatam pramaijam tava tato ma muiica vastra-patradi | 
PiirvoktadoSajalam labdha ma samiti-ghatam ca. (2604) 


56. Anupalayituma^akto’patro na samastam&saijasamitim | 
Vastrarahito na samito niksepadafiavyutsargaih. (2605)] 


Trans. 55-56. If the theory of the Tlrthankaras is acce¬ 
ptable to you, then, do not (certainly) leave off clothes and 
vessels etc. Do not become susceptible to the faults mention¬ 
ed before, and do not undergo violation of samiti 1 thereby. 

jn,,- ^. - --— .. —:— -- - — ^» , 

7, The rules of irreproachable conduct as aa asoclie. 
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Without vessel etc.* (you) will not be able to practise the 
whole of Esana samiti*, and without garment, (you will) not 
(*be able) to practise niks&pa (careful placing), adana (acce¬ 
pting with care), and vyutsarga (throwing away with due 
care). (2604-2605). ■* 

*n i pj ? 

3H3 in <5«ro I n«n, nfnftnra m mss^f? piftfa i 

w: jn: nfa%s irairt ftw: J ” 

ara^lsnmit 11% ? i mnnt 

gn. i ? aran: wfei I ^pfefiRm 

■n n^rat n n^, jwwwt nPrat n , «w- 

D. C. If the theory of Tirthankaras is acceptable to you, 
then, do not really abandon clothes, vessels etc; otherwise, you 
will be susceptible to faults that have already been mentioned 9 . 
You will also be violating the Samiti (Main Rule of an 
Ascetic’s conduct) thereby. In absence of patra, you will not be 
able to follow the whole of b$av& samiti and being unable to pra- 
ctise nikshpa , adana and vyutsarga , you will not be able to per¬ 
form bhasa samiti as well. In absence of vastra etc. like mukha- 
vastrika, rajoharana etc. you will be leaving a part of an ascetio’s 
duties unperformed. 

Thus, without patra and vastra t you will be violating the 
principles of an ascetio’s life. 55-56 (2604—2605). 

T Then, 

* 8. The rule of moderation in desires. 

«»9. Vide verses 2575-2579 particularly the extracts taken 
from Kalps BfcaSya etc, beginning with “ Kappa ayappaxnaQa. ” 
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'T^ftaft ft ?ft ft^giataq i» f W *rnft I 
ftr » nrnr g r#ft iikwir^ii 

n«r ^rgfkPTWrnr nf Sw i 

*rrf?«pn firawt wt nftniFT g<nt g*rf II*vjii^»«ii 

?frr g^ ft g»ft fw%ft i 

3f5TTJ & ?|flT ft*T ^^ujUUUM I Vf^ft tj IIH'UR^II 

«Rtftw-*tS«<ft 'Twft^ft «r 1 

?m* 'TT’T^i’w^raits^n Hg^etr n^lR^ii 


57. Iya pannavio vi bahum so micehattodayakuliyabhayo | 

Ji namayamasaddahanto chaddiyavattho samujjao. (2606). 

58. Tassa bhagitji samujjhiyavattha taha ebva tadanuragenami 
Bampatthiya niyattha to gagiyab puijo muyai. *(2607) 

59. Tib puno vi baddhorasegavattha puno vi viohanddinti i 
Acchau tb tbnam ciya samanunnaya dharbsi ya. (2608) 

60. Kodinna-Ko^tavirb pajjavbsi ya doggi so sisb I 
Tatto paramparaphasad’vasbsa samuppanna. (2609). 


[ fft sryifta* sft 




*rg*rm; irvsiR^ii 


mq ggfifrragrc ?r*ft w sgnfrm I 
4jn ft«w ri firaftrm ?mt «rPron g^ssft iih<£IR$»«u 


mn gsrcft i 

ftsg ?r fft* ^mgsnrnsqftft nwrc^oiu 

«KKNrwr-<RMtd snsrsro* ffr *r ftrwft I 
wrs M<*-M<w r«nfo»3tw II^bIR^MI 


57. Iti prajfiapito’pi bahu sa mithyatvo-dayakulitabhava^ \ 
JiAamatAZuairaddhaiiaficbarditaYastrs^ Munudyabty. (2606) 
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58. Tasya bhaginl sainujjjhita vastr a tathaiva tadanuragbna 1 
Samprasthita nivasitft tato ganjkaya puna-r-mufieati. (2607) 

59. Taya punarapi baddhorasbkavastra punaschardayanti \ 
Tis^htu tb tbnaiva samanujfiata’dharsicca. (2608) 

60. Kaundinya-Kottavirau pravrajayacca dvau sa £isyau I 
Tatah paramparaspar^adava^esah samutpannah. (2609) 


Trans. 57-58-59-60. Although persuaded in many such 
ways, he, with his mind obsessed with vanity, did not put 
faith in the words of Tirthankaras, and went away, abandon¬ 
ing clothes. Following him, his sister also put off her clothes 
and went out. She was given a garment by a whore, but she 
put off the same again. She was again covered with a gar¬ 
ment on the breasts by that (whore), and again, she was 
(on the point of) leaving the same. (But) at the advice of 
^ivabhuti “ Lbt it be worn by you, ” she accepted it. He, 
then, initiated two pupils, named Kaugdinya and Kot^avira, 
by whose tradition, the sect of the Digambaras was produ¬ 
ced. (2606-2609). 

ifor-'VJi-v-H to ‘gprrciV 
totos sirot i “from ft” ft?- 

Hrai to i ft” to ft” 

to tots m i “ <rat ” to totot 

i to# * whw5 

TOff JJa jtctoto, to wif 

#rotaKR wrs, afftfH "frnfafe, * 

wtroro itfo- 

ftro^r, 3 tftTO»»rfat ifft- 

«KRt I to, w ^5 to TO&nt ? w h 

wfti ro n , to wftswt srftr ^ TOft«r#3 

* • 
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Vida] 

l3 ! ” **<nf^n fafM ssflPuWtTT- 
uPi «n^«iw# w <u.ft*ra*t«T*rst sjmfitRr IR$«$IRV«H 
II^<><JIR^®^II 

D. C. Sivabhati went out of the upki ray a in the naked eon- 
dition. He was followed by his sister in the same condition. A 
whore gave her a garment to cover her body but she did not 
bear the same. The whore again covered her breasts with a 
garment, which, too, was being rejected by her. But at last 
Sivabhati asked her to put on a garment and she did so. 

5ivabhuti had initiated two pupils named Kaundinya and 
Kotta vira, who in their turn initiated others, and thus a chain of 
Botikag was continued till the whole of the sect (of Digambaras) 
was produced. 

Concluding the explanation of all the verses in connection 
with the discussion with Botika, the author says “ lha yo yada- 
rthi na sa tannimittopadanam pratyanadritah yatha ghatarthl 
mritpindopadanam prati, caritrarthinasca yatayah tannimittam ca 
civaramiti, na casyasiddhatvam ” etc. 

[He who is desirous of any particular object, is not indiffe¬ 
rent towards the employment of cause of production, just as any 
one desirous of a ghata is not (indifferent) to the employment 
of a lump of clay, and also just as ascetics desirous of right 
conduct are not indifferent to clothes which are instruments ( in 
the careful observance of vows.) It is not that this has not been 
proved (beyond doubt)]. 

A discussion on the subject of sutra-vastra-patra-parigraha 
composed etc. by, old eminent, experienced Aearyas can be found 
in the Parlsaha Adhyayana of Uttarftdhyayana Sfltra. 

Besides “ lha khalu yasya yatra-sambhavo na tasya tatra 
karanavaikalyam, yatha £uddha&layam ^alyankurasya, asti ca 
tathavidhastrisu mukteh karanavaikalyam, na cayamasiddho ho- 
tuh ** etc. • 
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[ Whatever is really impossible here , has not lack of absence 
of cause of production, just as there is absence of oause of 
budding of rice-grains on a clean slab of stone. But there is an 
existence of oause of production in case of mukti to females. This 
heiu is also not unproved. 

A discussion on the subject of Nirvana for females can be 
seen in the thirty-sixth Adhyayana of Uttaradhyayana Sfltra. 



Chapter X 



Summary of 

Claims and interallegations of Nihnavas. 

<r? *rfanrr 3 fsto^tr nrer I 

ftsrm nnnSr *r f?nii?ii^<>ii 

• » 

1. Evam bb bhaniya Usappini& u ninhaga satta | 

Viravarassa pavayane sesagam pavayan& na tthi* (2610) 

[nnfifc mnqfitwr f 5 firfnr: tt?t i 

trennf * *rf??T u?iR$t °ll 

1. Evam&tb bhagita Avasarpinyam tu nihnavah saptai 

Viravarasya pravacant sesagam pravaeanfc na santi. (2610)] 

Trans. 1 In this way, Seven Nihnavas are said to have 
existed in the Avasarpigi age, during the regime of Vira 
Tirthankara (Sramaga Bhagavan Mahavira). No more (Nih¬ 
navas ) are said to have existed during the regime of other 
Tirthankaras. 2610. 

<£13%* wftftte rafo Eis *firar; nfirtifinr nroft- 
wnfcr firsts *ra, arerrcg i 

weft i tra wwlg t “n fin fir” n nfirf, nsj 

snfia, “ftiwnt” *fir slis irs?°ii 

D. C. As mentioned in the foregoing pages, there have ex¬ 
isted Seven Nihnavas in the Avasarpini age, during the regime 
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of ^ramaga Bhagavan MahSvira. Still however, the word oa 1 
expressed in the verse which ennumerated their names is inter¬ 
preted by the author, as well as, commentator to include another 
type of Nihnavas, knonm as Bo^ikas or Digamharas. Excepting 
these types, there has never been a single type more. 1 . (2610) 

TO wjro TtfT I 

•rkiwr * after f fr mm r iRiteUtu 

2 . Motton&tto fckkam s&sanam javajlviya di^hl | 

Ekk&kkassa ya fctto do do dosa mun&yavva. (2611) 

L TO 3w*TT *TFTOTTTOT wit I 

»&*** aci ti ^ iRiR$?tii 

2. Muktv&ta kkam £e8*nam yavajjivika dris^ih ) 

Ekaikasya oaitasmad dvau dvau dos&u jfiatavyau. (2611). 

Trains. 2. Of them, barring one, all the rest believed in 
(observing austerities) till the end of (their ) life, each one 
of whom has been recognized as susceptible to two faults. 
2611. 

itai-s tmmt 

wfb i 

amt —*13 qft q i w fl q fr, forafowtewtt ? # I 

3W%-rnswre lw at Mq art 

PVR, 331 fFw-roiWfBwH WI^H S1£t> 3RU 

*i?#f3P 3*313313 tt*iwfRr v to ft n tostot 3*3 toto 

ftf m *PIkM\ «$Wwfo www^vw, 

<www jwngwr tftuis *wri «mn wmptflr itflr 
frjflt n wrg qifr iRltttt. 


1. Vide verse 2300. 
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D. C. Excepting Gostha Mahilft, { who believed in unlimited 
practice of pratyakhyana) all the Nihnavas have accepted the 
principle of observing pratyakhyana or vow till the end of his 
life. This is clearly understood from the original Niryukti, but 
in order to prevent people from following the wrong theory of 
Gosfcha Mahila, we beg to draw their attention to the feet that 
pratyakhyana should be always limited to this life, and it never 
extends to the»next life. 


There is mutual allegation of faults to each one of them 
in this way. One blames the other firstly because he sticks 
to his own misbelief, and secondly, because he does not accept 
the right belief of the other. 2. (2611) 


Tliis is explained in details as follows:— * 


'ninrenftRfifr finrfinnSI rrmR-r UMK^tvn 

* 


3. Mottuga Go^ha Mahilamann&sim javajivasamvarQam I 
Kammam ca baddhaputtham khirodavadattaija samayam, (2612) 

4 . Mottum Jamalimannb b&nti kadam kajjamanam&varu tu| 
Ekkfekko bkkdkkam nbcchai abaddhifi donni. (2613) 

5. Avaropparam sambya do dosb dfetim fekkam&kkassa I 
Paramayasampadivattim vipadivattim ca samayammi. (2614) 


[gSRRT Rtara ifr g Rg fo f Rl MafauP ftOV I 

flint murtnanw jiw fw 31 
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TOR jilt Rfeft «tsfn qliTO g I 
^rw w f frvfij i ft g fircfft ** 1MR5W1 

3. Muktva Gostha Mahilamanycsam yavajjivasamvaratjam | 
Karma ca baddhaspristam ksirodakavadatmana samakam. 

‘ ‘ (2612) 

4. Muktva Jamalimanyb bruvanti kritarn kriyau^anambvam tu | 
Ekaika bkaikam nbcchatyabaddhiko dvau. (2613) 

5. Parasparam sameta dvau dosau dadati bkaikasya i 
Paramatasaippratipattim vipratipattim ca svamatb. (2614) ] 

Trans. 3-4-5. All the Nihnavas excepting Gostha Mahila 
hold the observance of vow (to be) limited till the end of 
this life, and (believe that) Karman is intimately united with 
Soul, like milk and water. Excepting Jam&li, all believed that 
what is being done, has already been done (and so on). 
Each one of them disbelieves the other’s principle, while the 
abaddhika misbelieves two (principles). So, when they meet, 
each one attributes two faults to the other by way of his 
disbelief of the other, and by way of his misbelief in his own 
principle. (2612-2614). 

i^i Siroit m- 

8fW RTOT JTOITOR fafoflTO^TO | 5 TO? i TOT| 

*4 ^ tor* i ? mwn to« ^ Ri- 
qgt&q. i i torofo r 

# I TO#JP!TO*tft ft TO# ? ft RJ R 
to#Pto# ” to# itoii# firoptro: ftroM to 

R TO»%, ft^l TO^ TOTOpnTOft I ^4 

pro $m: qftvt toto 

gfcqrs*p i TO “g fa” groroi 

foTO.? Pnpj 

s ftrawnMftfc i ««fiwg 


gfir 1% 
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^ g r B j Wfca tor?* wfcrfNs- 

tfftr i to: fis^t? ^'’rcfronf^ ” n# ^ q flw ai ta i 

ftfom: sSsft foroRs q ww&m £t £t $Nfr toRt 
Jtrosfo i to tori$: sn^reaft: >rtoto <rcw to. to ftaftsfa- 
jtortotototoi m TOfTOfrr: st <rcTOTOfttrf%Rf iwt ^rofor i 
tot, s tokto) to to to *n totostoto bi Bm sn^ftt- 
Bn^foufiwfaTOf i to ^ q^ lw r 3 ^ ^ ^ to«^( i 
TOTO TOIl4:-^i 5tT^fW Bfis, to tl ^ft-TO otto 

u fa%f $ro” ^ TO'faro * to^, " to sftBrt 
# 1 : ” 5?br#tto a toWtoT toto ift 1 to sn^fHtsfo B$<^ 

TOR*N 3) ifrft TOlft 1 ?l«n, TOifa m^fwtssJj^TOI^^ TOfifi TO 
5> ^•-TOiWTOI^TOTO:, ft#W#BTOR*gB»Mft I TOTOB- 
TFtsfq m^foBTO TOR^T £l TOlft I TO ^TO %B BITO,^^' 

^tssjflN; 3frE 5 I $bVto1bbbtot*sbto!, f^wgftWwarow - 

^ftr TOTO^tsft %froi TOR^T 5t aTO ft ft > TO TO BfTOT- 
^STOrSI^fiRft TO psm#n:, ^ fs$4ft TOt- 

^tBSTOR <KBB# TO>TO^ I 

3w-5jr^(^! mx*i *4 ^ftroiR^t ^ JTRtTORftft afr 
<ri€ sng^TO 1 TO«rcft JTfitBtflRt Etibr ^ ^bt* 

TOlfa, Hftq ft qre TO #ft ^tBR TO^ftfit STOtft I TOlft-TOfl»t 
3$R Bfa-TO TO* TO TOT? fNfwft TOTOTOTO^TO 

spsfii, toH bto TOtroft Riftro B^t Bwrotflfo 1 to b$#s- 

RB^roq TOR ^ H ^ro4 Tflltflft I TOTOfe ^a TO B f MtfiH f 
TOfsr $ro 4 soffit, TO BR «$>B>R st 5 ^ ^ ?fir TOITOI 
B^? -ITOTOj TOW^TOTO^ftTOBI fa«T TO 

fN<FRf, TOf^R^# TO ^ TOTOli I W3 l wfe#l 
ftroft TOB RTO^Bi TOW} TOI 5fa3RI^%BTO d 

sIb ^ ta«ro ^ ftrofafo ift$WRV*iiTOt»ii 

D, C. All the Nihnavas excepting GoHha MahiU have aeoe«. 
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pted tbe doctrine of sa~parifna.ua pratyakhyana. They also admit 
the relation of Karma and Soul as 1 intimate as that of water and 
milk. Gos^ha Mfthila tries to refute both these theories. 

All the Nihnavas except Jamali hold the view that u kriya • 
mi.ua is krita while Jamali believes that krita alone could be 
recognized as krita. 

Those excepting Tisyagupta rightly believe that the whole 
region of Jlva is Jiva, while according to Tisyagupta, the last 
portion alone is Jiva. 

In this manner, when Gostha Mahila disbelieves two doctr¬ 
ines of the Tirthankara, each one of the rest disbelieves one. 
Since, each one of them holds a belief different from another, he 
attributes two faults to the other. For example, Jamali the Bahu- 
rata Nihnava, accuses Tisyagupta first of disbelieving his own 
doctrine of “ krita is krita ” and secondly of holding a wrong 
theory of “no-jiva”, The prade&ika nihnava (Tisyagupta) on. 
the other hand, makes counterallegations on Jam&li on the same 
grounds. Tisyagupta further attributes two faults of accepting a 
wrong belief and rejecting the right one to Avyakiavadin, who 
in his turn, accuses prade&ika of similar faults. The same is the 
case with Traira&kas and others. 

It should be noted here that since the abaddhika Nihnava 
believes in spri^a-baddka karman and a-parimkua pratylkhyma 
he has to preach two doctrines. If these two doctrines are taken 
separately, he attributes three faults to the opponent who also in 

turn makes three allegations on him. 

« 

On the other hand, if the two doctrines are taken together 
as one, the allegation and counter-allegation will be based on 
two fhults only. This is explained by the author clearly on the 
consideration that the abaddhika blames the opponent in as much 
as he (i. e. the opponent) disbelieves the two doctrines laid 
down by abaddhika toad wrongly asserts his own theory which 
is not acceptable to anyone else. The opponent, too, blames the 
pbwkthika on the same grounds, *-5 4). 
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Also, 

3 ^ ftftr naft ft firffr am** l 

g ^JT 3t% finMfuijM ftfrT 1151155 wi 

6. Abaddhiyassa dos& dinti tao so vi tinni annassa I 
Tippabhii tu sambyft dos& tippabhifc dinti. (2615) 

[ st3t?t 53fn ?pt: s ftipqtu l 

^?n 53 ffr 1151135 WI 

6. Abaddhikasya dosan dadati tatah so*pi trlnanyasya | 

Triprabhritayastu sam&ta dosanstriprabhratin dadati. (2615)] 


Trans. 6. (The opponents) blame abaddhika. Therefore, 
he, too, t attributes three faults to each one (of them). When 
three or more Nihnavas meet (together), each one of them 
tries to attribute three or more faults to the othpr. (2615) 


*33 fV » 
fe$*3 35^3533! HfNs 33#, 


3tHM3- 
3p#} 


fa ftMUra: i 331 g fospuro 
sifeurcfo 351 €5 ? 35313 -“ ffcifofcnft” ftiigrotg 

3#3I%P|^ig 5WT3 35# I 5533 f333-3fwtfti fti 
3fi3! 3fV-3g 333335 fon 
sft, # I 33 g $3 35535 

315*31*.1 %3333ftt%3 3f 3f||$3t3333 *3f3if33i9t31%355»33t»5- 
1353* 3*35 335*31} I 331 3 ^ n i5 l 3g^ -33TO-3S5&- 3a*4>i>»3p> 
331^34 3a-«333-3?-3«5l3r 3^KH3R3t 33!ft31S I %3333fi&3 


3? 35«3i5$3*»» « 

3131 3p3T*is 1135 ?MI 


33JI53t 3*35 35*31} I # 


D. C. When the first three Nihnavas meet to-gether, each 
one of them alleges the other of three faults. Say, when Bahu- 
rata and the otter two (excepting the abaddhikas ) meet, each 
one of them attributes three faults to the other,, because each 
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one preaches wrong ideals (according to the other) and rejects 
the right belief (held by him). Thus, ail these Nihnavas, barring 
abaddhikas, become susceptible to three faults, 

Now, when abaddhika joins the other two Nihnavas, he 
attributes four faults to either of the two, and becomes suscept¬ 
ible to four faults. In a group of four, five, six, and seven Nih¬ 
navas, each Nihnava attributes four, five, six, and seven faults 
respectively on the other. But whenever there is abaddhika in 
the above-mentioned group, one more fault is added. So, in case 
of four, five, six, and seven Nihnavas (including the abaddhika ) 
each one alleges the other of five, six, seven, and eight faults 
respectively. 6. (2615). 

Explaining the purpose of Nihnavas * theories, the author 
proceeds— 

srewr 3rTf-^TTt-«rr>r-ns'*TTO#iT I 

W t w^rf?r IMRWlI 

7. Satteya ditthio jai-jara-marana gabbhavasalnnam | 

Mulain samsarassa u havanti niggantharaverja. (2616) 

j fo r reM g V rqfor 

7. Saptaita dristayo jati-jara-marana-garbhavasatinam I 

Mulam samsarasya tu bhavanti nirgrantharcpbija. (2616)]. 

Trans. 7. (Theories of) all the seven Nihnavas happen 
to be the root-cause of birth, old age, death, and rebirth, and 
also of mundane world, even with an attire of an ascetic. 
2616. 

cwhs. wi w*?! gHHi'Ntwra, qtrwrcs 

i 'SfTTd *rania ^ srafpra w 

mm muni > !■! 1^^ I ■III HI 111 I. k MMub. 
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mtcww ^ fsiftit saftgwwlr ft&wsi 

i *ftft|fa , n*iT& IR 3&11 

D. 0. Theories of all the Seven Nihnavas do not, in any 
way, lead to the attainment of Moksa, but they become the root- 
"cause of the saipsara and its cycle of birth, old age, death, and 
re-birth. They happen to be mendicants only outwardly. 

Then the question arises as to whether Nihnavas should be 
■considered as mendicants, or as followers of some other religion, 
or as householders. The author explains that they are real 
mendicants. Really speaking, food meant for a mendicant is not 
■acceptable to another mendicant. Niiuiavas do not follow this rule. 

And, 

i re qm ffr gq p ii si ?tflr srfir sipj i 
q ft f wnq ?rg h<:ir$?\3|> 

8. Pavayatjanibayanam jam tesim kariyam jahim jattha | 
Bhajjam pariharanab mele taha uttaragunb ya. (2617) 

[ *is(. ?Wr i 

■«n^i »j§f ewfrernjft ^ iicir^?»ii 

8. Pravacanakincitkaragam yat tesam karitam yada yatral 
Bhajyam pariharagbna malt) tathottaraguijb ca. (2617)}, 

Trans, 8. Whenever and wherever whatever is prepared 
for the (Nihnavas) who transgress the prescribed rules, 
should be alternatively given up, (as they affect) the original, . 
as well as, the subsidiary predicaments. 2617. 

2tar-<£ ‘ftp ft’ fr li wwftPw w fo JRpftw 
g wftEmnw f foi ftpwi 
$r, a*. ^ ftqsqsffag i q?n ? i qftwwr dbnu i qsti- 
fag qRft'ft Sift i qft *swift ftpi 

ftmrarst i sw gswift sc s qftftqj ?ft i s«t. 
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hRhw 'rfNWtsRnfafr i 3 ^-“ qrero gyfoft 4Rgw t gw 
ftf 'tR^rt” *Rr i srw wjP»S «>Rft^ qRi^, wiRi* *> 
<jRwnt i f% j^Rt«i gdgqflw n m - 

g*n TOgSt wfarflw I ggt ^ fawn w*i 

i gift gmi: g «n tffaferffat:, w 
gfafTOrenggti ft i re ft remans i gw i y g gs i <ftfa u $fa 
ftjftararf: IR^?«l> 

D. C. It has already been said above that Nihnavas are 
not real mendicants, because they do not satisfy the rule as 
regards food etc. prescribed for the mendicants. Food etc. meant 
for mendicants should never, as a rule, be accepted by others. 
While in case of Nihnavas, the same may or may not be accept¬ 
ed by others. When people do not know that these Nihnavas 
are different^ from real mendicants, food etc. prepared for them, 
must not be accepted by other mendicants, but when thay happen 
to realize the fact that Nihnavas are not real mendicants, food 
etc. meant for them should be abandoned. Right from the ori¬ 
ginal predicament like that of taking pledge etc. to the minor 
predicament like that of kritlkrita etc. alternative acceptance 
(of food etc. meant for Nihnavas) is prescribed. 

In such a case, the Nihnavas are neither oailed sadhus nor 
grihasthas (house-holders), nor the followers of some other 
religion, because their food etc. happen to be neither wholly acce¬ 
ptable nor wholly unacceptable, but somewhat acceptable to some 
other mendicants. So, they are known as avyaktas or indistinot. 
8. (2617). 

The reason of placing them under this new category ia, 
repeated, when the author again states that— 

aw wmf ww wr gwnj ■*nnT$ I 
*ir wwwtf s*iwt 

2. Jattha visbsam jagai logo t&sim ca kugai bhattafm I 

Tam kappai sahfigam sfimannayam punarakappam, (2818) 
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[ TO wmifw TOFJlft I 

^nyrf ii^ir^b 

9. Yatra vi^sam janati lokast&s&m ca karoti bhaktadi I 

Tat kalpatfe sadhanam samanyakritam punarakalpyam. (2618)] 

Trans. 9. Wherever people know in particular (that they 
are not real mendicants), their food etc. become acceptable 
to other mendicants. But ordinarily that is not acceptable. 2618. 

*raraf, srcj ft” ftswraf fttfar ihm- 

Lastly, with regard to food etc., prepared for Botikas the 
author says— 

^ 3ffi| sro l 

SJTO fo TO ^ fT^ *T ll?o|R$? < MI 

f^raTO-fro -^ ft *u fi rsg fe fg ftr ^tf^nrsfaror l 

10. Micchaddi^thiyanam jam tesim kariyam jahim jattha I 
Savvam pi tayam suddham mule taha uttaragune ya. (2619) 

11. Bhinnamaya-linga-cariya-micchadditthi tti bodiya’bhimaya i 
Jam te kayamuddisium tarn kappai jam ca jai joggam. (2620) 

[fi ro ig frow f qiiftyr wtoi 

T^TW 1 **^*41 ^*4 ftn ^fPTOffTJ I 

fwafty * ;rai*igqft to ’rfrofaro; ii^ir^«h 

10. Mithyadris^ikanam yat tesam karitam yadft yatra | 

Sarvamapi tat iuddham mtslam tathottara gune ca. (2619) 

11. Bhinaamata-linga-carya-mithyadris^aya iti Botika abhi 
„ matah i 

Yat tftn kritamuddi^ya tat kalpatb yacoa yatdyogyam. (2620)] 
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Trans. 10-11. Whenever and where, whatever Is pre¬ 
pared for mendicants preaching false doctrines, (should) en¬ 
tirely (be taken ) as pure according to original, as well as, 
accessory predicaments. Botikas are known as mithy&dris^ikas® 
on account of their doctrine, dress, and character being di¬ 
fferent. (Hence), whatever is meant for them becomes acce¬ 
ptable to other mendicants. (2619-2620) 

fowirc&rt for ’rffofEfe 

3r«R3piril>pi r gfoft 

11 sftfelfe; *n*n 4 : 

1 r few r fesjras <I irf^fe'? ! n ^ ^ ira-few^ 
f*rat % gsmiar: Itf&i ft«ras- 

i q q i q ro fe <113%*? f?r ^ sus-fe i 5*15-33 W&a- 

nft im&i ft#ft, agft; «Es>ft ? 13 , IRT5-" 3 ^ 

ft” <ngfew i<rw *r#rt st^r jnspftt- 
^jgpj, #r rr^ii ?ft R*mb irmviir^-ii 

D. C. Everything prepared for mitfiy~k -driskikas is suddkcu 
Botikas with their doctrine, dress, and behaviour in asking for 
alms etc., different from the real mendicants are, known as mith- 
ya dris^ikas or false preachers. Hence whatever (food etc.) is 
prepared for them, becomes acceptable to other mendioants. Still 
however, it should be noted carefully that if the food happened 
to be raw vegetable like karkatika or cooked cucumber-pomegra¬ 
nate etc. or ananta kaya like vrintaka (brinjal) the same would 
not be acceptable to other mendicants. Only that which is aoocf 
ptable to ascetics according to the prescribed rules, should be 
accepted by other mendicants and not anything else. 10-11* 
(2619-2620). 


2. False preachers. 
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VOLUMES 

of 

I _ 

u Sramana Bhagavan MahavTra ” 

Series . 

In the year 1941-42. Four Volumes of the book ** ^ramaga 
Bhagavan Mahavira ” written in English, from "authentic mate¬ 
rial collected from Jaina Scriptures and other sources, by Muni 
Maharaja £rl Ratna Prabha Vijayaji-a disciple of ^asana Sam* 
rat Aoarya Mah&raja Sriman Vijaya Nbmi-sarlgvaraji-were pub¬ 
lished. At the time when the work of printing these volumes 
was undertaken, the cost of good Printing Paper was annas 
three and six pies per lb. and printing, as well as, other charges 
were low. 

But during the year 1941, the cost of Printing Paper in¬ 
creased greatly owing to War difficulties, and some of the print¬ 
ing work had to be finished with paper bought at a price 
varying from annas Twelve to Fourteen annas per lb. The work 
of printing had to be finally stopped as the required quality of 
paper could not be had in India at any cost, nor could it be got 
from foreign countries. 

However, after four years of anxious waiting for conditions' 
to improve, a sufficient quantity of good Printing Paper has 
been recently obtained from England, and the work of re-printing 
the volumes-revised and augmented with much additional matter- 
has been commenced from July last. Instead of four books there 
will be eight books greatly increased in size, as explained in the 
accompanying Table of Contents of each volume. 

The market-price of Printing Paper has considerably increa¬ 
sed and printing charges have increased three to four times, on 
account of heavy labour-costs. Taking into consideration the 
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enhanced coat of materials and labour, and the heavy charges of 
make-up, as well as, the utility bf the volumes, we have, as for 
as possible, tried to keep the prices of the individual books 
within very reasonable limits. 

For the present. Volume IV Nihnava-vada, containing vari¬ 
ous philosophical discussions, is being printed and will bo publi¬ 
shed next month. It was given preference, as thero is much 
demand for it. Immediately after it, the work of printing the 
two Volumes of oramaga Bhagavan Mahavira-divided into four 
parts viz Vol. I Parts I & I£ and Vol It Parts I & It-four books 
containing authentic accounts of the Life Incidents-collected from 
various Scriptural works-of the twenty-seven bhavas (worldly 
existences ) of the last~( twenty-fourth) Tirthankara-oramana 
Bhagavan. Mahavira-of the Jains-will be taken in hand. The 
first part (Vol. I Part I) will be ready by the end of the curr¬ 
ent year. The remaining parts will be published in due course 
of time. 

The prices quoted for each volume are approximate. They 
are not likely to be increased but they will be proportionately 
reduced in accordance with the nature of the cost of the prevail¬ 
ing materials and of labour conditions. 

N. B. A discount of 50% on published prices will be allow¬ 
ed on orders received from Universities, Recognized Societies, 
Associations, Institutions, Public Libraries, Educational Societies, 
Religious Institutions, etc. 
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Sermon of Bhagavan <$rt Rsabha Swftmi-Birth of Marici-Diksa 
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rials-Tirthankara Bhagavan &rt Rsabha-dbva goes to Mount 
As^apada.-Explanation of avagrahas-In the Samava^arana there, 
Bharata. Cakravartin asks the Bhagavan whether there will 
be any other person who will become a Tlrthankara like him¬ 
self in future or not ? On Bhagavan’s pointing out to him, his 
own son Marici, who was sitting in a corner-dressed as a 
Parivrajaka-as a future Vasud&va, a future Cakravartin, and 
as a future Ttrthankara, the delighted Bharata Cakravartin went 
to Marici and paid him homage as a future Tirtharfkara- 
Martci rejoicing with joy and dancing frivolously out of pride 
for his noble birth, incurred the evil Karma of birth in low 
families-Nirvana (Pinal Emancipation } of Tirthankara Bhagavan 
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Brahmana named Agnibhoti in Mandira village-Eleventh Previ¬ 
ous Bhava as a god in Sanat Kumara dbva-loka-Twelfth Previ¬ 
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Fourteenth Previous Bhava as a Brahmaga named Kapila of 
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Vol 1 Part I 

Royal Octavo Size. ClatH-bound with Illustrations. Pages 
about 400. Price in Union of Hindusthana. Rs. 8 (Eight). Pack¬ 
ing and Postage extra. Foreign 16 s. U. S. of America. $. 4-0-0. 

&ramax\a Bhagavan Mahlvira. 

Vol I Part II 

CHAPTER I. Sixteenth Previous Bhava-Birth of Vi^va- 
bbtili Kumara-Vi£vabhuti Kumara going to Puspa-karatjdaka 
garden for amusement during Spring-Festival-Vi^rabheti Kumft- 
ra treacherously sent with a large army to fight with a frontier 
feudatory prince at the instigation of Queen Madana-l&kha. When 
Vi^vabheti Kumara returned home he realised that it was a 
well-designed plan of Madana-l^kha to drive him out from the 
garden to make room for her son Vi4akha-nandi. Becoming 
enraged at this insulting diplomacy, Vi^vabhuti Kumara renoun¬ 
ces the pleasurable enjoyments of the world and he takes Bhaga- 
vatl Diks& at the hands of Aoarya Sambhnti Sari. Vi^vabhiiti 
Muni practised severe austerities during his ascetic life and went 
to various towns and villages with the object of preaching the 
principles of the Tlrthankaras-When Viivabhati Muni-whose 
body had become greatly debilitated by continuous fastings and 
strict penanees-was going for alms after a continuous fasting of 
one month at Mathura (Muttra 1, he was accidentally knocked 
down by a rushing cow. On seeing that Vi^vabhuti Muni had 
fallen down on the ground owing to a strong impact with the 
body of the cow, his cousin Vi^akha-nandl who had gone to 
Mathura with a number of his attendents on his marriage-cere¬ 
mony with the daughter of the king of that place, began to 
crack jokes at the withered condition of the body of Vi^vabhQti 
Muni. The penitent Muni was greatly offended, and he made a 
niy&ija-mdana-( a firm determination) to be able to possess after 
death, sufficient strength to kill all those persons at one blow, 
by way of revenge. Although Vtevabhati Muni was repeatedly 
advised by Sthaviras and others to desit from the attempt, he 
did not leave off his firm resolution, and having died without 
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expiating for his sinful aot even on his death-bed, he was bom 
as a goi in Mabl-iukra d&va-loka-'Seventeenth Previous Bhava 
as a brilliant goi in Maha -sukra d&va-loka with an age-limit 
of seventeen (17) sagaropam years. Appendix No. 4 containing 
Some Note-worthy Points about the Sixteenth Previous Bhava 
of <$ramaQa Bhagavan Mahavlra. 

CHAPTER U. Eighteenth previous Bhava ,of ^ramana 
Bhagav&n Maha vlra-Tripri stha Vasudbva-Queen Bhadra-the 
chief oonsort of the king-fKing Ripu prati-^atru of Potanapura)- 
gave girth to Acala Kumara portended by four Great Dreams- 
After a few years, birth of a daughter named Mrigavati to Queen 
Bhadra-When Mrigavati attained youth and marriageable age, 
King Ripu prati-^atru becoming greatly enamoured with her 
exquisite beauty and blooming charms, publicly and shamelessly 
contracted marriage with his own daughter disregarding violent 
protestations from Queen Bhadra, Acala Kuraftra, family-mem¬ 
bers, feudal princes, ministers, religious preceptors, and from a 
large majority of citizens, who were painfully grived at such an 
un-natural and utterly disgraceful alliance, and, having made her 
his chief queen, he began to enjoy worldly pleasures with her. 
Queen Bhadra-the girl's mother-becoming displeased by this 
heinous aot, and greatly distressed by public censure, went away 
to her parents' house in the Deccan and passed her days in 
mourning. 

The parents of Queen Bhadra were very wealthy. A nice 
town named MahMvari-complete with high city-walls, beautiful 
buildings, temples, dharma&ilas (inns for travellers), eattle- 
eamps, big market-places, and gardens inhabited by wealthy 
merchants-was built for her and it soon became a very flourish¬ 
ing city in the South. 

By this heinous act on his part, King Ripu-prati-^atru, 
carnsi to be, afterwards, called Praja-pati. (literally, husband of 
one's own progeny ) 4>y the people, on account of his having a 
lesito of sexul intercourse with his own daughter. The soul of 



VHfabhtlti Muni, descending from MahS-^ukra d&va-loka, assum¬ 
ed the form of a foetus iu thp womb of Mrigavatl-dbv! portend¬ 
ed by seven great dreams.-Birth of Trtpris^ha Vasudbva-Ceie- 
bration of Birth-festivities.-Attainment of youlh-CLeverness in 
wrestling, use of war-like weapons and various arts and scienees- 
Prati-Vasu-d&va, ASvagriva of Rajagriha Nagara.-The soul of 
Vi^akha-nandi Kumara born as a lion in a den near the riee- 
fields of the |*rati-Vasud&va-One day, Prati Vasudbva A4vagrl- 
va, invited a very clever astrologer into his private-chambers 
and confidentially inquired as to how and by whom he will 
meet with his death-The astrologer reluctantly but positively 
replied:—*‘0 king! I can see that your death will be caused by 
the powerful mm who wiJU. easily kill the lion living in his den 
in your rice-fields and the min who will insult your messenger 
Caijda^bga so widely respected by all your feudatory kings.’ 
The lion in the rice-fields of Prati-Vastilbva Asvagriva was 
doing much damage to the cultivators of the fields, and so, they 
requested him to afford them suitable protection. Thereupon, 
Prati-Vasudbva Asvagriva sent orders to his sixteen thousand 
feudatory kings to give their services by turns, for the protect¬ 
ion of his cultivator.s.-The Prati-Vasudbva, thon, inquired of h '13 
ministers as to who were very powerful among the young prin¬ 
ces of his feudatory kings. The ministers said “ We cannot de¬ 
finitely say, hut we have heard that both the young princes viz 
Acala Kumara and Tripris^ha Kumara of King Prajapati are 
clever and powerful. Thereupon, Prati-Vasudbva Asvagriva, sent 
an order through his mossenger Cagdavbga, to King Prajapati 
to come and see him immediately.-At the time when Cagdavbga 
arrived at Potanapura, King Prajapati, his princes, family- 
members, and some oitizens had met together in the Inner Court 
of King Prajapati, and there was excellent dancing, dramatic 
performance and great rejoioing going on. Now, Candavbga, un¬ 
obstructed by any rules of deoenoy and un-prevented by any 
door-keeper, at once rushed into the private chamber of the 
Inner Court, and abruptly communicated tbe message to King 
PrajSpati-The king hurriedly got up from his seat, to receive 



the messenger and there occurred a sudden break in the revelry. 
Prince Tripristha Kumara became greatly enraged at the rude 
behaviour of the Prati-Vasud&va’s messenger and having dealt 
him blows with his fists, feet, and stick, he took back all the 
valuable presents received from king PrajapatT. Now Prati-Vasu- 
d&va Aivagrlva became very angry on hearing about the insult 
to his messenger and he realised that the first part of the fore¬ 
telling of the astrolger-that the man who would insult his messen¬ 
ger Candavbga will cause his death-may turn out to be true. 
So, he at once sent another messenger to Prajlpati and ordered 
him to go immediately to rice-fields, and to give protection to 
his cultivators against the ravages of the lion lurking there. 
King Praj&pati became ready to go there, but both his princes 
viz Aeala Kum&ra and Tripristha Kumara vehemently implored 
him not to undergo the risk on account of his old ago, and they 
went there with men and materials, against his wish. When 
nearing the den of the lion, Tripristha Kutnira left his men and 
materials at a distance, and he went on foot to the den, without 
carrying any weapon, and unaccompanied by his own brother 
and unassisted by any of his numerous soldiers, as he thought 
it oontrary to all rules of justice for hunters to take with them 
a clever party of numerous well-selected persons fully equipped 
with various destructive weapons, on horse-bucks or some such 
vehicles, for attacking a single, solitary tiger or lion, posting 
themselves on high platforms erected on tall trees or protruding 
rocks on mountain-peaks. Standing fearlessly just near the 
entrance of the den, Tripristha Kumara repeatedly coaxed the 
lion for a duel fight with himself, and, as soon as the lion jump¬ 
ed on him, Tripristha Kumara, at once caught hold of the lion’s 
upper jaw and tightly grasping his lower jaw into his left hand, 
he readily cut the lion into two vertical pieces. When the lion 
died, the cultivators were greatly pleased with the bravery of the 
prinoe. On his return towards Potanapura, Tripristha Kumara 
instructed the cultivators to give the lion’s skin to Prati-Vasu- 
d&va Aivagrlva, and to inform him that as the lion was now 
dead, his rice -fields will, .for the present, b3 free from danger. 
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When both the princes of king Prajapati returned home witb 
their party, King Prajapati was extremely delighted and there 
was great rejoicing in the town. When the cultivators narrated 
the unique bravery of Tripristha Kum&ra in killing the lion 
before Prati-Vaaud&va Aivagriva, he became alarmed and he 
began to bo convinced more about the truth of the fore-telling 
of the astrologer viz that his death would be caused by the 
person who insults his messenger Cagdav&ga, and, also by the 
person who kills the lion. With the deceitful idea of killing both 
the princes of King Prajapati, the Prati-V&sud&va Aivagriva 
sent another messenger to King Prajapati and told him-'Tio and 
tell Prajapati, since you are too old to serve, you send both 
your priuces-Acala Kuinatfa and Tripristha Kumara—to me for 
my service. They will be very amply rewarded with large estates 
and money, and they will have higher dignity among feudatory 
kings. In case, you cannot act according to my orders be ready 
for a fight at the earliest moment.” Being quite unwilling to 
part with his only princes, King Prajapati, rejected the offer, 
and made preparations for a fight. Armies of both the sides 
met with each other, and after a severe fight for a few days, 
Prati-Vasudfcva Aivagriva was killed by Tripristha Kumara. 
When Prati-Vasudbva Aivagriva was dead, the gods and semi¬ 
gods, who had gone there to witness the fight, poured showers 
of fragrant dowers and scented powders over the head of Tripri¬ 
stha Kumara aud announced :-*‘0 Kings 1 This Tripristha Kuma¬ 
ra is born as the first Vasud&va in the Bharata-ksetia, owing 
to his meritorious deeds of previous lives. You, therefore, leave 
off your enmity towards him, seek his protection, and do respe¬ 
ctful salutations to him. All the fendatory kings of Prati Vasu- 
dfcva Aivagriva fell at the feet of Tripristha Kumara and acce¬ 
pted him as their supreme lord. On seeing that all the feudatory 
kings of Prati-Vasudfcva Aivagriva had accepted service under 
Tripristha Kumara, the queens of Prati Vasudbva went to the 
place where his body soaked in blood and mud was lying, and 
having lamented for a long time, they ordered their servants to 
cremate his body with due respect. When Tripri^ba Kumar* 



returned to Potanapura there was great rejoicing in the town. 
After staying there for some time/ Tripris^ha Vasud&va carry¬ 
ing with him cakra, chatra, dhanusya, magi, gada etc. went 
with a large army for dig-vijaya. In course of time he brought 
under his supreme authority, half the continent of Bharata- 
ksetra and thousands of feudatory kings. Having conquered the 
kingdoms of Aiiga (country near Modem Bhagalpur on Coroma¬ 
ndel coast S. India ) Vanga ( Bengal} Kalinga ( a* district) and 
having established his own officers there, he went to Magadha- 
de£a (Southern Bihar). There, he merrily lifted up, like an um¬ 
brella, over his own head a very huge stone-slab which could 
be lifted by ten million persons collected to-gether, and being 
praised by the kings and bards, he went in the direction of 
Dandaka-ranya (a forest in South Deccan) and having located 
his army there, he passed some days in the forest. One night, 
when all the .people of his camp were fast asleep, Tripris^ha 
V&sud&va, unnoticed by any of his numerous watchmen, went 
out from his camp, and as he was walking alone silently, he 
heard a gentle noise coming from a distance. He went in the 
direction of the noise, and as he entered a thick forest full of 
numerous tall trees, he saw a man bound to a tree. Tripris^ha 
Vasudfcva went quite near the tree and asked the man as to who 
he was and why he was thus bound. The man replied :-“0 worthy 
sir l please make me free from my ties, and I will narrate my 
account. The Vasudbva out the ties of the man with his discus 
and set him free. The man, then, saidI am a vidyadhara 
( a class of demi- gods ) named Katna&khara. Vijayavatl-the ex¬ 
tremely beautiful and charming daughter of the king of Simhala- 
dvlpa (Island of Ceylon) was to be given in marriage with me, 
and when I reached this place with all my marriage prepara¬ 
tions on my way to Simhala-dvlpa, an inimical vidyadhara 
named Vayu-vbga, forcibly snatched away everything from me, 
and reduced me to this state. ” Tripris^ha V&sud&va, then asked 
himBeing h vidyadhara ( a demi-god), why are you desir¬ 
ous of marrying a human female ? The vidyadhara said :-"0 illu* 
strious man 1 gbe is very beautiful and her charms are unique," 



is 


With the consent of the vidyadhara, Tripris^ha V&sud&va 
made up his mind to have regular marriage with her and have' 
ing gone to Simhala-dvipa, he married her. Triprii^ha Vasudfcva 
stayed there only for a few days, but returned to Potanapur 
leaving Vijayavatl there-Coronation of Tripris^ha Kumara as 
Vasudfcva-Arrival of Tirthankara Bhagavan £ri ^rhyamsa JKath- 
Preaching-Acceptance of Samyakta by Acala Kumara and Tri- 
pris^ha Vasudfcya-Pouring of hot molten lead into the ears of 
his bed-chamber attendcnt-Death of Tripristha Vftsudfeva and 
his birch as hellish being in A-pratisthana Narakavasa (dwelling 
for hellish beings) of Tamas-tama ( Seventh ) Hell-Arrival of 
Dharma-ghosa Acarya-Preaching-Dik?a of Acala Kumftra. Acala 
Muni-Severe austerities-Muksa. 

CHAPTER ItT. Nineteenth to Twenty-second Previous Bhavas. 

CHAPTER IV. Twenty-third Previous fi^cra-Priya-rnTtra 
Cakravartin-Conquest of continents-To Magadha Tirtha-To 
Varadama Tirtha-To Prabhasa Tirtha-To the temple of Sindhu- 
dhvl. Kiunara-d&va of Vaitadhya-giri-Kritamala-dbva of Tamisra 
Gupha-Fight with mlecchas-Return to Mflka (capital city) with 
thirty-two thousand feudatory kings-Coronation as a Cakravar- 
tin-Festival lasting for twelve years-Renouncing the world-Dlk- 
sa on hearing the preacting of Pottillacarya-Ascotio life-On 
death-Twenty-fourth Previous Bhava-Birth as a very prosper* 
ous god in Sukra dbva-loka. 

CHAPTER V. Twenty fifth Previous Bhava- Birth of 
Nandana Kumara-With advancing age, Nandana Kumara became 
proficient in various arts and sciences-At the proper age, his 
father King Jita£atru, thinking him quite suitable, installed him 
as a king in his own stead-Arrival of Po^iliacarya-His Prea¬ 
ching-Story of King Narasimha-Campaka-mala-Barrenness-Con- 
sultation with ministers-Arrival of Ghora£iva-Ghor&£iva going to 
burial-ground for accomplishment of spells-Duel-fight of King 
Karasimha with Ghora&va-Fainting of Ghora^iva-Appearance of 
£rI-dfcvS-A boon from the goddess-Request of Ghoraiiva to allow 
him to enter burial-ground fire for purifbatign of hie eittH 
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Ghora$iva gives his owa aooount-Fight between two vidyadharas- 
Soinadatta-Mahakala -Campaka-uiaU-Birth of Nara-vikrama-^iiar 
vati-Nara- v ikram a Kumara subluing Jaya-kunjara elephant- 
Dbliiia-Samanta-bhadra Sari-Preaching-Nandana Raja renounces 
the world-Diksa-Ascetio Life-Severe austerities.-Meditations of 
Nandana Mum on Death-bed. 

CHAPTER VI. Twenty-sixth Previous Bhava. 

0 
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Sratnana Bhagavm Mahlvircu 

Vol II Part I 

* 

Introduction.— 

CHAPTER I. Descent from Pranat dbva-loka-Conception- 
Vision of Dreams-Description of Sakrbnclra-Kartika ^5^ha Katha- 
^akra-stava. 

CHAPTER IL Sakra-stava (contd)-Ten Strange Evcnts- 
Birth in High and Low fainilies-Bcd-chamber of Trisala-dbvl- 
Vision of Dreams-Description of the first Four Dreams. 

CHAPTER HI. Description of the Remaining Ten Drearns- 
Night-vigil-Siddhartha rising up in the morning-Going for 
exercise, bath etc.-Calling for Interpreters of Dreams-Asseuibly- 
hall-Arrival of Interpreters-Story of 500 warriors. 

CHAPTER IV. Explanation of tho fruit of the dreams- 
Increase of gold and wealth in the palace of Siddhfirtha-lmmo- 
bility of the foetus-Lamentstions of Tri£al&-mata-Determination 
of Vardhamana Kumara not to renounce the world during the 
life-time of his parents-Movements of the fottus-Rcjoicing- 
V aluable information about the nourishment of the foetus-Birth 
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CHAPTER V. Horoscope of Vardh&mina KumSm, 

CHAPTER VI. Celebration of Birth-festival by Indras and 
gods and goddesses-Abhis&ka (anointing ) by In Iras and gods 
ail s anl g vUesses on Mount Su-M&ru. Celebration of 
Birth-festival by Siddhartha, 

CHAPTER VTI. Early Lifc-Naming-Playing with boys- 
Molestation by a pisiiea-Going to School-Youth-Marriage- 
Family Relatiori.-Death of Purents-Riquest to King Nandivar- 
dhana for permission to renounce the worJd-Sirnvatsarika Dana- 
Request of Lokantio gods to Vardhamana Swami. 

CHAPTER VIII, Diksa Mahotsava-Diksa. 

CHAPTER IX. Period of Chadmastha Kalaof Ascetio Life- 
First Year of Ascetic Life-Going to Kurmara-grama-Romaining 
in Kayotsarga outside the viMago-Gift of the half the portion of 
divine garment to S >:na Brahmin-Molestation from a cowherd— 
Wont to Kollaga sanniv&sd early next morning-Break-fast at the 
house of a Brihmin named B ihula-Went to Moraga sannive^a- 
Guest of -Tvalana £irma in one of the cottages of Duijianta 
hermits-Tuking of five ahhigrahas (minor vowsVWent to Asthi- 
ka (Vardhaminal gram -First Rainy** Seas on at Asthika-gfAtna.- 
passed with a continuous fasting of eight periods of a fortnight 
each-Molestation from ^ulapaiji Yaksa-Ten Great Dreams* Astro¬ 
loger Utpala saying out the meaning of the dream 53 -SgttVld? Year 
of Ascetic Life-Moraga s anni ve ^ a - Anehand aka -To Uttara V&cala- 
On the way, while crossing the bank of Suvarga-kula River, the 
remaining half of the divine garment slipped down from the 
shoulder of the Bhagavau and was taken away by Soma Brah¬ 
min who was following him for the other half Kanaka-khala 
a^rama-Caijd i-kausika sarpa-Gobhadra-Vidyasiddha-Candralbkhft 
-Candrak&nta-Dharma-ghoSa sQri-Preaching-Muni Gobhadra- 
Caijd ikau^ika tapas-Carjdikausika sarpa biting Bhagavan-Enlight- 
en’rng Catjdakau&ka sarpa-Svetamhiks-Pradb^i king-On way to 
Surabhipura-Meeting of Pradeli.Rdja-Crossing the River Ganges 
in a small wooden boafc-Molestastion from-Naga^ Sudans$ra d&va 
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(«out of the lion severed into two pleoes by Trlprlifcha Vlstt* 
d!va)-Kambala and Simbala d&vaa cam 3 to the resoaeof the boat- 
Thmjagasaoniv^a-Paspa astrologer-Festival at Bhandir Vana 
Going to Rij agriha. Jinalas ani Siihu-dasi-Sscond Rainy 
Season at Nalanda (a suburb of Rajagriha )~in the house of a 
weaver named Arjuna, observing four fastings of one month each* 
First breakfast at Vijayaieth’s houss.-Seeond breakfast at Anan- 
da^eth’s house.-Third at Sunanda Beth’s house and the Fourth 
breakfast was at the house of a Brahmin named Bahula in 
Koilaga sanniv&$a-7%£>i Year of Ascetic Life-Qting to Suvarija 
khala grama-Cowherds preparing rice-pud ling in an earthen pot 
-GoSala becomes a niyata-vaii-To Brahmaga grama-Upananda- 
Going to Campa Nagarl for rainy season.~Third Rainy Season 
at Campa Nagari doing various asanas (meditative postures) and 
observing two fastings of two months enoh-Fourth Year of 
Ascetic Life- Went to Koilaga Sanniv&sa-In meditation outside 
the village-SSimha and Vidyunmati-Go^ala beaten-To Patralaka 
grama-Khanlaka and Dantaliki-Goiala beaten-To Kumara Sanni- 
ve^a-M mi Canira Aoarya killed at night under suspicion of a 
thief-Mahotsava by gois-To Cauraka-grama-Go^Ila bound to a 
wooden frame on suspicion of being a spy frcjm enemy-regions 
and when ^ramana Bhagavan Mahavira was being similarly 
bound he was set free by two female hermits Soma and Jayanti 
sisters of astrologer Utpala. Went to Prisma Champa.-Fourth 
Riiny Season at Prisma Campa observing a fasting of four 
months and practising various asanas (meditative postures). 
Breakfast outside the town-Fifth Year of Ascetic Life- Went to 
£ravastf ani remained in kayotsarga outside the town-Pitridatta 
and his wife Mritavatsa-To Haladruta-grama-In meditation un¬ 
der a haridru tree-Scorching of both feet-In the temple of Visu> 
dbva at Mangal&-To Kalumbuka-grama-M&gha and Kala-hasth, 
To Rtdha-bhnmi-(Mur3hidabad District) molestation from vulgar 
people-To Purna kalaia gr&ma molestation from two robbers-To 
Bhadilla Nagari ( capital town of Malaya ).-Fifth Rainy Season 
at Bhadilla Nagari observing fasting of four months practising 
various' meditative postures -Sixth Year of Ascetic Life- To 
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Kayali Samagama-Jambs sanda-Tamb&ya sanniv&sa-Nandi^na 
Sthavira-Go&ilaka had quarjrel with some of his pupils- 
Kupiya Sannivbsa.-Im prisoned as spies but set free by two 
parivrajikas named Vijaya and Pragalbha.-To Vai£ali. Gosala 
becomes separated-Stayed at a blacksmith's work-shop-Asault 
by the black-smith-Went to Grarnak sanniv&Sa-BibbMaka Yaksa. 
History of BibhMaka Yakta-To ^ali^irsaka grama-It was winter 
time-Molestatjon from Kataputana Vaga-VyantarT. To Bhadrika 
Nagari-Sixth Rainy Season at Bhadrika Nagari-observing a 
fasting of four months-At this place Bhagavan. acquired Loka- 
vadhi Jfiana while experiencing the molestation of Kataputana. 

CHAPTER X. Period of Chadmastha Kala (Cont) of 
Ascetic TAfts- Seventh Year of Ascetic Life- Went to Magadha- 
d&$a and stayed there moving about during winter and summer 
months and practising various vow3.-To Alambhika Nagarl— 
Seventh Rainy Season at Alambhika observing a % fast >f four 
months-Eighth Year of Ascetic Life- Went to Kundaka sanni- 
v&^a-Maddna sannive^a-Bahusala-Lohargala-Caught under sus¬ 
picion of a spy and brought before King Jitsatru but set free 
by the advice of astrologer Utpala who happened to be with 
king-To Purimatala-In meditation outside the town. Vaggura 
sravaka-To Rsjagri hn.-Eighth Rainy Season at Rajagriba obser¬ 
ving a fasting of four months -Ninth Year of Ascetic Life-W\th 
the idea of destroying many Karmas simultaneously, Bhagavan 
went to Vaira-bhumi. Harsh molestation from anarya (uncivi¬ 
lized ) people for six months. Ninth Rainy Season in Vajra- 
bhiimi with a fasting of four months- Tenth Year of Ascetic 
Life -To Siddharthapum and Kurma-grama. Questioned by Gosaia 
about the tila plant-Vaisyayana T&pasa outside the village-Jest- 
ing by Go^ala-Throwing of T&jo-lbsya towards Gosala whose 
life was saved by Bhagavan by the use of ^ita-l^ya. Go^ala 
gets separated-To Vateall Nagarl. ^ahkha, playmate of Siddhar- 
tha Raji, honoured Bhagavan with devotion-River Gandakika to 
ha crossed by boat-Boatman detained him for fare but was soon 
sat free by:Citra, the daughter’s son of -^ahkha-Went to-Vftrjijya 
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grama and remained in Kiyotaarga outside the town. Ananda, 
sravaka, foretold through his Avadhi Jfiftna, the Bhagavan’s 
acquisition of K&vala Jfiana within a few years-To Sravastl. 
Tenth Rainy Season at £ravasti Nagarl observing a fasting of 
four months -Eleventh Year of Ascetic Life-In Kayotsarga at 
Sanusastika observing sixteen fasts and practising Bbadra, Maha - 
bhadra and Sarvato-bhadra Pratima-Breakfast at the house of 
Ananda Gathapati-Went to Dradhabhcmi full of njlbechas (bar¬ 
barians )-Remained in contemplation in a temple of Polasa Yaksa 
outside P&dh&la grama-Molestation from Sangama dbva-Twenty 
tormenting harassments during one night-inability to get pure food 
for six months as it was daily polluted by Sangama. Having 
failed in his attempt, Sangama goes away .-Sangama driven away 
from d&va-loka-Break-fast at the house of an old cowherdess- 
To Alambhika-Stuti by Vidyut Kumar^ndra-Svetambika-Xagarl 
-Stuti by Harissaha Tndra-^ravaSti-The idol of Skanda-Kausain- 
bi Nagarl-Crfndra and Scry a in mula (original) vimana-Vanv 
rasi Nagarl-Stuti by Saudharmbndra-Rajagriha-Stuti by Kane- 
ndra-Mithila Nagari-Honoured by King Janaka and extolled by 
Dharan&ndra -To Vai3ali- Eleventh Rainy Season at Vaisall-In 
contemplation with a fasting of four months-Stuti by Bhetananda 
(King of the Bhujanga-dbvas )-Jirna Setha sravak-Abhinava 
Srhi-K&vali -d fcsana- Twelvth Year of Ascetic Life-After break¬ 
fast at Abhinava ^r&s\,hi*s house, Bhagavan w r ent to Susumarapura. 
In contemplation under a Aioka tree in A^uka-khanda-Utpata 
of Camarfcndra-History of Camarbndra-To Bhogapura Nagara- 
moiestation by a ksatriya named mahendra-To Nandi-grama. 
Adorred by Nandi (a friend of King Siddhartha). To Mendha- 
ka-grama-Molestation by a cowherd-To Kau^ambi Nagari-King 
^atanika-Mrig&vati-Abhigraha (vow) of Sramana Bhagavan 
Mah*vira-King Dadhiv&hana and Queen DharinI of Campa 
Nagari-Vasumati daughter of Dhariiji-Dlianavaha <£etha and 
Mela ^ethani-Candana-Pitiable condition of Candana-Fu lfilmenfc 
of the abhigraha of Sramana Bhagavan Mahavira-Bhiksa of 
dry TJdada beans from Cand&ni. To Su-xnangala-grama-Stuti 
by Sanat Kumara Indra-To Suktfetra aannivega-Homages by 
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Xndfa of Mah&ndra d&va-ioka-To Pftlaka-grama -Mole fc tation by 
Dhahila-Went to Campa Nagarl-Twelvth Rainy Season at the 
Agnihotra-sala of Svatidatta Brahmaga at Campa Kagari obser¬ 
ving four fastings of one mouth each, and attended constantly 
by Magibhadra and Purnabhadra Vana-vyantara Ilndras-Svati- 
datta asked a number of questions on Atm a (Soul) to ^ramaga 
Bhagavan Mah&vira and they being answered in detail to his 
entire satisfaction, the Brahmana was greatly pleased, and he 
had high respect for Bhagavan- Thirteenth Year, of Ascetic Life¬ 
'll Jrimbhika-grama. indra did dramatio performance before 
Bhagavan and said that he would have Kbvala Jfiana on a cer¬ 
tain day-To Mfcdhaka-grama-Homage by Camarfendra-To Sag- 
mi ni grama and remained* in Kayotsarga outside the village- 
K’olestation from a cowherd-Thrusting of pointed sticks into 
both tile ears of 3 hagavfin-Went to Madhyam Apapa Kagari- 
Siddhartha Vanik and Kharaka Vaidya saw Bhagavan with the 
tel/a when he went to Siddharth’s house for albns-Both the 
Vaijik and the Vaidya followed Bhagav&n and they removed the 
sticks from his ears when he was in Kayotsarga. Thus ^ramaga 
Bhagavan Mahavira passed years (Twelve years and a 

half) as a ehadmastha Ascetic. 

Vol II Part 

Pages about 700. Cloth-bound. Price in Union of Hindus- 
than Bs. 13. 3 acting and Postage extra. Foreign 26 s. U. S. 
of America. $. 6. 50. 

Sramana Bhagavan MahaVira. 

Vol II Part l( 

CHAPTER I. Acquisition of K&vala Jfiana at Jrimbhika- 
grama-First Samavasarana-L harma-dbtena-To Madhyma Nagari 
-Samavasaraga and Dharma-detena in Mahasbna Vana-Eleven 
Brahmin Teachers (Tndrablicti with his two brothers and others) 
do ng Yajfia-ceremonie* at ihe house of Somilacarya-Pratibho- 
4h*swd t>ik*a of Eleven Teachers with their 4400 pupils-App* 
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ointment of the Eleven Pandita as Gaijadharas (chief disciples) 
and as teachers of their own pupiU-Diksa of Candana-Estabiish- 
ment of 11 Catur-vidha Sahgha " consisting of Sadhus-Sadhvis- 
•S'ravakas and £ravikas-Explanation of the applicability, with three 
nisidy&s, of the Universal Law of “ m SfT 

Uppannbi va, vigarubi va, dhuvbi va (of Production, Destruction 
or Permanence) to all objects of the Universe and the Preparation 
of the Dvada^angi of the Jaina Scriptures on Vai^akha sud 10 
(Tenth)-Went to Rajagriha along with his samudaya of 44 LI 
pupils. Samavasaraija-Dharma-dbsana-Acquaintance with King 
^’rbijika, queens, princes, and other members of the royal family- 
Diksa of princes Mbgha-Kumara, Nandisbrja-Sarny aktva of Prince 
Abhaya Kuinara, Sulasa etc.-King Srbnika and several persons 
had perfect faith in Jaina Religion-1 hirteenth Rainy Season at 
Rajagriha. 

CHAPTER II. Fourteenth Year of Ascetic Life- Went to 
Vidbha-To Brahtnaija-Kugda-grama-Dharina-dbsana-Diksa of 
Jamali and Priyadarfena -Diksa of Rishabha-datta and Dbva* 
nand&.-Gautama Gaijadhar’a questioning and its answer about 
Dbvanandft-Foiirteenth Rainy Season at VaUlli-FiJteenth Year of 
Ascetic Life-Went to Kau^ambi-King Udayana-and Mrigavati- 
Jayanti $ravika-To Sravasti-Diksa of Sumanobhadra and 
Supratis^ha-To Vagijya-grama-Ananda ^ravaka took the vows 
of a gravaka. Fifteenth Rainy Season at Vagijya-grama. 

CHAPIER III. Sixteenth Year of Ascetic Life-Went to 
Magadha-after the sainy season-Rajagriha-Diks& of Salibhadra 
and Dhanya £e$ha-Sixteenth Rainy Season at Rajagriha Nagari. 

CHAPTER IV. Seventeenth Year of Ascetic Life-Went to 
Cam pa Nagarf-Uahaccandra Kumara-His Porva Bhava-Dlksa- 
To Vitabhaya Pattana-KiDg Udayana was extremely glad to 
receive Bhagavan-Dikss of Udayana-Journey to Vidbha was 
very long and severe during summer-Many Sadhus suffered 
from hunger and thirst Cartfuls of sesamiuu seeds on the way- 
K&madbva £r&vaka-MoleBtation to Kamadbva-To Vaqijya-grlma, 
Seventeenth Rainy Season at Vagijya-gram, Eighteenth Ymrtgf 
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Ascetic Life- Went to Benares-Vows of ^r&vaka-dharma taken by 
millionaire Culanipita and his wife £yama and Suradfcva and his 
wife Dhanya-Bhagavan highly honoured by king Jita&tru of 
Benares-To Alambhika-Vows of ^ravaka-dhanna taken by the 
miilionair Culla^ataka and his wife Bahula-Poggala Parivr&jaka. 
His Vibhanga Jfiana and Diksa-To Eajagriha-Diksa of Mankati- 
Kim-krama, Arjuna-Ka^yapa, Vatsa, Mbdha etc.-Eightecnth 
Rainy Season* at Rajagriha. Nineteenth Year of Ascetic 
£(/J?-Stayed at Rajagriha for some time after the rainy 
season-Meetings with King ^renika became more frequent-inci¬ 
dent of a leprous man rubbing infections purulent matter on the 
body of Sramaija Bhagavan Mahavira-Questions about the lepro¬ 
us man-Foretelling about ^rfcnika. Proclamation of King Srfcnika- 
Ardrakat-Kumara receives an image of Adinath Jine^vara, as a 
present from Abhaya Kumara-Jati-smararia-Ardraka Kumara 
secretly leaves his home and comes to India-Takea* diksa-Marri- 
age with ^rimati at Vasantapura. Again he takes diksa after an 
interval of 11^ years and goes to Bhagav&n-On the way he 
meets with and discusses with Gc£ala, Brahmaija sannyasins, 
hasti-tapasas eto. Diksa of Abhaya Kumara. Some stories about 
Abhaya Kumara-Diksa of thirteen queens and twenty-three 
princes of Srdijika. Nineteenth Rainy Season at Rajagriha- Twen¬ 
tieth Year of Ascetic Life-Went in the direction of Vatsa-dbfo- 
after the rainy season-Mrigavati queen of King TTd&yana and 
King Candapradyota-Kau&imbi invaded-Meeting of Mrig&vati 
and Cagdapradyota in the presence of the Bhagavan-Story of 
Brahmana-putra-Dharmaddfonft-Story of a goldsmith of Campa- 
Diksa of Mrigavati-K b vala Jfiana, of Mrigavati-Diksa of Eight- 
queens of Cag<Japradyota Twentieth Rainy Season at Vai$ali. 

CHAPTER V. Twenty-first Year of Ascetic Life- Went to 
Klkandipuri-Dharma-de&na-Dlksa of Dhanya Kumara of Bha- 
dra $ethaiji-To Kampilyapura. Vows of a fravaka taken by 
Kund Kaulika-Diksi of Sunaksatra-To Polasapura- Saddalaputra 
-To Vagijya-gr&ma. Twenty-first Rainy Season at Vanijya-grama 
TWenty-Hcond Year of Ascetic Life- Wont to #Rajagrih*~Vow* 
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of a ^ravaka taken by a very wealthy man named; Maha^ataka- 
Revati, his wife-Harsh words to" Revati-Prayaseita-Anasana- 
First d&va-loka-Twenty-sccond Rainy Season at Rajagriha- 
During the Catur-masa-several sfidhus of Par^va Nath had dis¬ 
cussion with Bhagavan and they were convinced that £ramaga 
Bhagavan Mahavira was a sarvajna and sarvadar^i- 
Twenty-third Year of Ascetic Life- Went to Kritangala Nagarl- 
Discussion with Skanda Katyayana Parivrajaka-Diksa-Pratim&s- 
Sanlekhana-To ^ravsvstl-Vows of a ^ravaka taken by nrillionairs 
Nandini-pita and his wife A^vini-and SabMpita and his wife 
Phalguni-Tvrenty-third Rainy Season at Vanijya-grama- Twenty- 
fourth Year of Ascetic Life- Went to Brahtnaija-kunda-grama- 
Jamali gets separated-To Kau^ambi-Shrya and Candra came in 
their original virnana for homage-Candanft Pravartini went away 
to her upasraya-To R&j»griha-Conversation of Jaina household¬ 
ers of Tungika with disciples of Par^va Nath-Marnantika san- 
lekhana of Abhaya Kumara Muni. Twenty-fourth Rainy Season 
at Rajagriha. 

CHAPTER VI. Twenty-fijth Year of Ascetic Life- Change 
of Government in Magadha-de&i-Imprisonment of Srfcgika-His 
death-Reinoval of Capital to Campa Nagari-To Campa-Diksa of 
ten grandsons of ^rbnika (Pamda Kumara and other princes)-. 
Diksa of Jina Palita ( son of Makandl and Bhadra ) and many 
other wealthy merchants-Went in the direction of Videha-Dlksa 
ofGathapati Ksemaka, Dhritidhara etc.-Twenty-fifth Rainy Season 
at Mithila, Twenty-sixth Year of Ascetic Life- Went in the 
direction of Anga-de^a-A great war at Vai^ali-4 6 hundred thou¬ 
sand soldiers killed-Bhagavan came to Pargabhadra Chaitya of 
Campa-Dharma de^ana-Diksa of ten widowed queens of ^renika 
(Kali and others )-Went to Mithila-Twenty-sixth Rainy Season 
at Mithila. Twenty-seventh Year of Ascetic Life- Went to £ra- 
vasti after the rainy season-Diksa of Halla and Vehalla-Final 
meeting of Go£ala-Tfejole£ya-Ananda Muni-Go4alak’s discussion- 
Sarvanubheti Muni-S unaksatra Muni-Tdjole£ya on BhagavSn 
Mahavlra-To Mithila-Twenty-serenth Rainy Season at MithiU, 



CHAPTER V1L Twenty-eighth to Thirty-fifth Year of 
Ascetic Life. 

KHAPTER VIII. Thirty sixth to Forty-second Year of 
Ascetic Life. 

CHAPTER IX. Nirvaga. 

CHAPTER X. Jaina Dharona in Royal Fami l i es-Prominent 
Saclhus-S&dhvis-^ravakas-and Srft vikas of ^raniaga Bhagavan 
Mahavira. 

CHAPTER Xr. Social-Political, and Religious History of 
the Country. 

Vol II Part H 

Royal Octavo Size. Cloth-bound Pages about 750. Price in 
Union of Hindusthana. Rs. L5 ( Fifteen ) Packing^ and Postage 
extra. Foreign 30 s. U. S. of America. $.7. 50 c. 


Will l»e Ready by the End ot the Current Year. 

$ ram an a Bhagavan Mahavira. 
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Volume III 


Ganadhara - va da — 

CHAPTER I. to XL Discussions with the Eleven Gana- 
d haras (chief disciples) of Sramaga Bhagavan Mahavira. 

Ganadhara-vada. 

Royal Octavo Size Cloth-bound. Pages about 600. Price in 
Union of Hindusthn Rs. 10/- Ten. Packing and Postage 
extra. Foreign 20. s. U. S. of America $ 5. 00 Five Dollars. 
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Ready for Sale - October 1947. 

Sramana Bhagavan MahavXra. 

Volume IV. 

Nihnava -vada — 

CHAPTER I. to CHAPTER X. Discussions with the seven 
Nihnavas of the db^a visamvadi type and Bo^ika *>f the sarva- 
visamvadi type, with an Introduction. 

Nihnava-vada. 

Royal Octavo Size. Cloth-bound. Pages 400 Price in Union 
of Hindusth&n. Rs. 8 Rupees Eight. Packing and Postage extra. 
Forein 16 s. U. S. of America $. 4. 00. Four Dollars. 

✓ 

Sramana Bhagavan Mahwira. 

Vol V Part I 

Sthavirvali Part I. Containing summaries of Life-incidents 
and an index of the Chief Works composed by them-of the 
following Heads of the Jaina Church, namely-Eieven Gagadharas 
of Sramaga Bhagavan Mahavira—l. Arya Sudharma Svami. 2. 
Arya Jambu Svami. 3. Arya Prabhava Svami. 4 Arya Say yam* 
bhava Sari. 5. Arya YoSobhadra Svami. 6. Arya Sambheti Vijaya 
and Arya Bhadra-bahu Svami. 7. Arya Sthulabhadra. 8. *^ri 
Arya Mahagiri and £ri Arya Suhasti Seri. 9. £ri Susthita Suri 
and Sri Supratibadha Seri. (Also Umasvati Vacaka-Arya £ya- 
macarya) 10. Sri Indra-dinna Seri. 11. Sri Arya Dinna Seri. 12. 
Sri Simhagiri (also Arya Kalaka-carya, Khaputscarya, Arya Man- 
gu-^ri Vriddha Vadi Sflri and Siddhasbna Divakara Sori-Pftda- 
lipta Seri). 13. Sri Vajra SvamI-( also Bhadra Guptac&rya ). 14. 
Sri Vajrasbna Seri (Origin of Kapardi Yaksa-Arya Raksita 
Seri-Origin of the Sect of Digambaras). 15. £rl Candra Seri. 
16. «3ri Samanta-bhadra Seri. 17. <^rl Vriddha D&va Sflri. 18. 
£rl Pradyotana Sflri. 19. £rl Mana-dfcva Sflri. 20. &rl Mina* 
tunga Seri. 21. £ri Vira Sflri . 22. Jaya db va Sflri 23. £ri 


25 


D&vananda Seri-( Destruction of VaUabhipura-{ Arya Samita Seri. 
Origin of Brahma Dipik&). 2£ £ri Vikrama Suri. 25. &■! Nara- 
siniha Sari. 26. £ri Samudra Seri. 27, Sri Mana-d&va Seri- 
( Yuga-pradhana Nagarjuna. ^rlman Hari-bhadra Suri-Jinabhadra 
(iani Ksaiua-^ramaga). 23. £ri Vibuddha; Prabha Sari. 29. Sri 
Jayananda Sari. 30. Sri Ravi Prabha Seri. 

„\ Volume V. Part I. 

In India lls. 8. Foreign 16 s. U. S. A. $ 4. 00. 

Sramana Bhagavan Mahavira. 

Vol V Part II 


Sthavirhvali Part II. 

Contents. 31. Sri Yaso-dbva Sari. (Establishment of Kingdom 
at Anahillapura. Sri Bappa-bhatti Seri). 32. Sri Pradyumna 
Suri. 33 Sri Mana-d&va Seri. 34. -Sri Vimalachandra Seri. 35. 
Sri U<iyotana Seri. 36. Sarva-dfcva Seri I. ( Kavi Dlianapala 

Vadl Vaitala Sri Sgnti Seri). 37. Sri Dbva Seri. 38. S^rva-d^va 

/ / / 

«^eri II. 39. Sri Ya^o-bhadra Seri and Sri Nemicandra Seri (Sri 
Abhaya-dbva Seri-Sri Jina Valiabha Seri-Sri Jinadatta Seri). 
40. Sri Muni-candra Sari (Vfidi Sri Dbva Suri-KaH Kala 
Sarvajiia Srim&n Hbinacandraearya-Siddha-Raja-Jayasi»pha- 
Kumarapala). 41. Sri Ajita-d&va Seri ( Kharatara Gaecha-Agami- 
ka Gaceha-A bhigraha (vow) of repairs on Satrunjaya-tirtha taken 
by Udayana Mantri-Death and repentence of Udayana- Sole mn 
oath of Bahada-Bhimo Kundalio. 42. Sri Vijaya Siipha Seri. 43. 

Sri Soma Prabha Seri I. and Sri Mani Ratna Seri. 44. &i 

/ 

.Tagaocandra Suri (Hirla Jagaceandra; Tapa Gacoha). 45. Srt 
D&vfendra Suri (&t Vijaya Candra Suri-^ri Vidyananda Suri). 
46. £ri Dharma-ghosa Suri (Mantrtgvara Prithvt-dhara (P&- 
thada). 47. ^rf Soma Prabha Sfiri It. 48. ^rt Soma Tiiaka Suri. 
49. Sri Dbva Sundar Suri. 50. £ri Soma Sundar Suri (Sadhu- 
maryada Pataka). 51. £ri Muni Sundar Suri. 52. Ratna 
^5khara Suri (Origin of Lunki Mita). 53. 3ri Liksaii Sigara 
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Suri (Kavi Lavaijya Samnya). 54. £rt Suoiati Sadhu Sliri. 55. 
Art Hbma Viuiala Suri (Vimala' Gaccha-Kadava Matt. Bija 
( Vijamati )-Payacanda Gaccha ). 56. £ri Ananda Vimala Siiri 
(Maui Bhadra). 57. Sri Vijaya Dana Suri. 58. Sri Hir Vijaya 
Suri (Invitation from Emperor Akbar. Foot-journey to Fatbh- 
pura Sikrt-Interview with the Emperor and introduction of the 
doctrine of a-hinisa-non-injury to anhuals-iuto hjs kiugdooiu.) 
59. Sri Vijaya Sbna Suri. 60. Sri Vijaya Dbva "Suri. 61. £ri 
Vijaya Siniha Suri, and several prominent Dbarmadhyaksas wel- 
known for their religious devotion and Scriptural, as welt as, 
literary attainments. 

Sthavirmili Part II. 

r * 

Koyal Octavo S^e* Cloth-bound. Pages about 500. Price in 
Union of Hindusth'an Rs. 9 Nine Rupees, Pa;king and Postage 
extra. Foreign 18. s. U. S. of America $ 4. 50 c. 




OPINION 


The Adyar Library Bulletin. 

^ramaga Bbagavan M ah a v Ira (Vols I-IV Part 1 only of 
each) by Mufni Ratna Prabha Vijayaji. Sri Granthapraka^aka 
Sabha Panjra Pole Ahmedabad 1941-42. 

** Jainism land Buddhism are perhaps the most ancient of 
the religions that rose in opposition to Hinduism, dominated by 
priestly ritualism. The former of these two is generally accepted 
to date from an earlier date. But the religions Start with oppos¬ 
ing the authority of the Vbdas, and this is perhaps the most 
important common ground. The differences between the two reli¬ 
gions are far too many; the most striking of ^hese, barring 
doctrinal differences which are too obvious, is that while Buddha 
is the real founder of Buddhism, his first sermon as well as the 
doctrines he preached then, being those which are ever to bo 
remembered by his followers; Mahavira with whose name only 
History can associate the birth of Jainism, is regarded by those 
that follow him as only a. prophet- whose business has been to 
hand over to the world the principles enunciated by his predece¬ 
ssors, the twenty-three Tjrthaiikaras who lived before him. 

It is the object of the Four Volumes under rev ; ew to give 
an account of the life of this ^raniaga Bhagavin Mahavira, the 
24th Tirthankara of the Jains. The first of these gives an account 
of fifteen out of the twenty-six previous lives of Mahavira; and 
the second deals with the twenty-seventh life. The third starts 
the exposition of the Gagadhara-vada, an explanation of the 
doubts of the Gagadharas,-the eleven disciples of Mahavira. The 
fourth volume gives an account of the Gatiadharas. The treatment 
of the subject is on the whole quite good, but statements like, 
“ There is a reference of Bisabha-dbva, Ajitnatha and Aris^a- 
nemi in Yajurvfcda. ” (Introduction to Volume III. p. 3) could 
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have been avoided. I cannot trace the^ word Ajitanatha in the 
Yajurvfcda, in its £ukla or Taittriya recension, The words Risa- 
bha and Aristan&mi do occur in this Vbda, but it is in the 
highest degree questionable whether these Vedio words mean 
what they connote in Jainism. 

Such defects apart, the volumes have their own distinct value. 
By reason of the very antiquity of Jainism, of the profound 
influence it exerted on Buddhism and on Sankhya and Yoga, 
it is of very great interest to the student of Comparative Religion. 
This alone should make works like these, which give an account 
of the “ prophet ” of this religion, extremely valuable. 

The author is to be congratulated on bin useful undertaking. 
The appearance of the remaining parts of these four volumes is 
to be eagerly awaited. 

Adyar Madras. H. G. Narahari 

Opinions from other sources could not be included on account 
of want of space. 
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type, and (3) Sanskrit Commentary. 
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Other Works in Preparation. 

Works of the “ Holy Siddhantas of the Jainas. ” Series 
containing—1. The Original Gfitha of the Text. (2) Its translitera¬ 
tion. 3. Its Sanskrit cehaya. 4. Its transliteration. 5. English 
Translation. 6. Sanskrit Commentary and 7. Digest of the Co¬ 
mmentary. etc. 

" Holy Siddhantas of the Juinas. ” Series 

1. Jiva Vicara Prakarana. 

2. Nava Tattva Vivaragu. 

3. DaQdaka Prakaraga. 

4. Sri Tattvarthabhigama So tram. 

5. Karma Granthas ( Parts. I - VI). 
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